TAM. SADASIVAYYA 0 


4233 | 


Ha Moga VIDYA BHAVAN 
Wy MoS di Math Coll Minii by Gandi 


kiz 


A DISCOURSE ON VEERASHAIVISM è 


COPYRIGHT RESERVED 


PRICE Rs. 7-00 


pGURU VISHWAR uit 
HASAN JNANAMAND 


LIBRARY: ee 
Jangomwadi Math, VARAN 
Acc: No. KN 


2110 


GRI JAGA 
Jnana SIM 


PRINTED BY: A, K. MURTHY, AT MURTHY a Sons. 
'BANGALORE-560 003, 
4 
PUBLISHED BY: S. RAMAKRISHNAN EXECUTIVE SECERTARY 


BHARATIYA VIDYA BHAVAN BOMBAY-400 0 
CC-0. Jangamwadi Math Collection. BAY; 200 £ fi 


Pid 


FOREWORD 
—  : 


I felt highly delighted to go through the pages of 
treatise entitled “ A Discourse on Veecrashaivism”. In this ` 
booklet, the learned author Sri T.H M. Sadashivayya has very 
ably traced the history of Veerashaivism from very ancient 
times and has successfully refuted some misconceptions about 
this ancient religion system of. India, founded on thc bed- 
rock of the Vedas themselves. Within the brief space of a 
few pages, he has convincingly brought out that this reli- 
gious system is either antithetical to nor beyond the palc of 
Vedic Hinduism. The author has tried to show further that 
like the well known systems of Hindu. Philosophy, Veera- 
shaivism is also based on the Upanishads. In the course of his 
critical discourse, he has brought home the ideas to his 
readers that Basaveshwara was not the founder of Veera- 
shaivism but only a reformer of extraordinary eminence and 
uncommon capacity, particularly in the context of the 
restoration of the original purity of the religion. He has on 
the basis of important philosophical commentarics, high- 
lighted the fact that Sivagama is essentially not different from 
the Vedas. As a necessary consequence to this discussion 
the place of Veerashaivsm in the history of the celebrated: 
system of Hindu philosophy has been elaborately dealt 
with. 


What is more striking in the discourse is the profoundity 
of critical outlook displayed by the author in the analysis of 
the Shat-Sthala-siddhanta and the Astavarnas, not excluding 
the other dominant aspects of the religious systems. He has 
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religious outlook ingrained in Veerashaivism. Many of the 
noble principles of life assimilited into the texture of the 
Upanishads of Vedic spiritualism, of Buddhisim and of 
Jainism and held high with esteem by the great savants of 
our own days have also been integrated into the philosophy 
of Veerashaivism, This religious system does not impose 
restrictions on women for reading the Vedas, the Agamas 
and Upanishads. It gives them a very high position in the 
society in as much as women enjoy as many rights and 
claims as are enjoyed by male members. Female education 

. therefore, constitutes a very important characteristic of this 
religious system. Caste discriminations that have rent the 
Hindu Community as-under for some centuries past have 
been eradicated root and branch from the soil of Veera- 
shaivism. 


Veerashaivism has played a vital role in effecting a sort | 
of approachment between the contending theories of Jnana 
and Bhakti each claiming it superiority over the other for 
being recognised as the most reliable instrumentality for 
throwing open the gates of salvation to human-beings. As 
the author has appropriately pointed out this religous system 
begins from Dwaitism and ends in Adwaitism. Thus it 
connects the mighty Himalayas of Dwaitavada with the 
unfathomable ocean of Adwaitavada like the sacred Ganga of 
Hindu Mythology. 


In-fine, this booklet is a reliable guide fora proper 
assessment of Veerashaivism which has unfortunately been 
misunderstood from several points of view with regard to its 
origin, antiquity, philosophical indeologies socio-religious 
superstructure and its potentiality to represent a very impor- 
tant aspect of Hindu philosophic thought based on the 
Vedas. 
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I have no doubt that the exposition of Veerashaivism 
contained in the booklet will be highly uscful and enter- 
taining to those who are interested in the study of Indian 
Culture with all its religious, social philosophical and 
humanitarian implications. 


B. D. JATT! 
Vice-President of India. 
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INTRODUCTION 


This short discourse on Veerashaivism is substantially 
based“on two lectures delivered by late Sri T.H. M. Sada- 
shivayya, M.A.,LLR., Retired District Judge, Harapanahally, 
Bellary District. First lecture was published in First 
Universal Religious Conference held at Madras in 1922 and 
another was published in Inter Religious Conference held at 
Kakinada, Andhra Pradesh in 1936. 


Late Shri Sadasivayya was born in Harapanahalli and 
graduated from Madras University. Being a Penthlem ' 
Medal winner was also a scholar in six languages. He 
presided in Telugu Andhra Conference several times and he 
was honoured with the title of Dharmajna Shekhara. 
Lingayets form an important minor community in India 
with a distinct religion of their own, on the sublime aspects 
of Hinduism. Though many books have been published till 
today many problems are left unsolved. Veerasaiva religion, 
though enjoyed its glorious past, has not seen its exposition 
_ on acéount of misinterpretation and misrepresentation to the 
world as it disents from Hinduism. 


Though many more books have come out on this sublime 
aspect of Veerasaiva religion, unwritten chapter in the 
religious history of India, many more controversies, problems 
are not solved and untouched till today. It is with this object 
of placing before the true correct and leading features of 
ancient religion I have ventured to publish this book with a 
slight revision and additions to the lectures by late Sri 
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The learned author has very ably traced the history of 
Veerasaivism from Vedic times based on the upanishads and 
28 agamas. While answering several problems the author 
has explained the true nature of Sivalingam to which the 
enemies of our faith have given a most repulsive meaning. 
And has also shown the difference between the monistic 
philosophy of Sri Sankara and Siddhanta philosophy which 
is otherwise known as Shatsthalajnana or Linganga 
Samarasya of Veerasaivas. He has also briefly dealt with 
regarding the meaning of Sakti Panchacharas and Astavarnas 
the guiding principles of Veerashaiva religion. In order to 
make the guiding principles more appreciable the author 
has als» traced the history of the Veerashaivism with reference 
to Plato Philosophy and Catholic features of Veerashaivism, 
Mayavada, Life and nature, act of Bhakthi, Philosophy of 
Lingaworship. The author has also made the subject more 
intelligible by drawing upon the western philosophy in 
several places to explain the realand natural outlook of 
Veerashaiva Philosophy. 


The Author has touched and answered many controver- 
sial points like whether Basaveswara, the minister at Kalyan 
was the founder or a reformer of Veerashaiva faith. And 
he has also further proved on the basis of the established - 
and laid down vedic and Saivagama principles that the 
Veerashaiva religion wasin existence even earlier to the ` 
Basaveswara Period. 5 


The religious disharmony existing in different religions 
in the modern days is entirely due to the non-recognition, 
misinterpretation and misunderstanding of right and correct 
religious principles of each religion. Hinduism is not a single 
religion but it is Englomeration of various creeds like 
Saivism, Veerashaivism, Vaishnavism, Smarthism and 


Madhawaism, which are distinct religions in South India 
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having independant social religion of their own. The philoso- 
phy of Vecrashaiva religion has received its best exposition 
in the hands of Sri Neelakanta Sivacharya in his well known 
commentry on the Brahmasutras. It is only in the twelfth 
century this ancient creed was reformed revived and establi- 
shed on the sound cosmopolitan basis by Sri Basaveswara of 
Kalyan. Against the inroads of the parochial smithies 
Brahmanism, Basaveswara also fought for the equality bet- 
ween men and women, removal of untouchability Varna- 
shrama Dharma and social equality, while preaching the 
most difficult knowledge of Veerashaivism transforming into 
vachanas in a simple and understandable Kannada language. 

On the whole this book gives a cosmopolitan outlook and 
ideas which deserve the appreciation of every student of thi 

religion and leaves the correct view of the implications of 
Veerashaivism by affording a brief logical and lucid exposi- 
tion of history and principles. 


I sincerely thank his Excellency Sri B. D. Jatti, Vice- 
President of India who has made a valuable contribution to 
the book by writing the foreword elaborately discussing the 
legal state of Lingayets and pointing out the necessity for 
reviving the judicial oninion had in respect of this important 
community. He has also touched the need and the necessity 
of such expositions on Veerashaivism for the study of Indian 
culture with all its religious, social, philosophical and huma- 
nitarian implications. 


This publication was entirely due to the support of my 
relative and collegue “iri T. H. M. Shivakumaraiah, District 
Judge, Raichur, Sri Siddaiah, Puranik Labour Commissio- 
ner, Bangalore, Sri M. H. M. Gurushankaraiah Advocate, 
Hospet, Sri K. Channabasappa District Judge Bijapur and 
also in particular the support of Sri R. A. Kashyap, Associate 
Editor Bhavan's J ournal without whose support and valuable 
suggestion this “book would not have seen the light of 
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It is good on the part of the authorities of Bharatiya 
Vidya Bhavan to include this publication in their series and 
I am grateful to Sri S. Ramakrishnan, executive Secretary 
and the authorities of Bharatiya Vidya Bhavan. 


Iam also thankful to Sri A. K. Murthy of Murthy & 
Sons Printers who has spared no pains to make this book 
free of errors and for good get up. 


` I believe that this book will though has not solved many 
problems of.the day will leave solutions for the problems and 
will enrich the thoughts of students who want to know the 
true history of Veerashaivism. j 


EDITOR. 
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| A DISCOURSE ON 
 "VEERASAIVISM” .. 


(An unwritten chapter in the Religious History of India) 


Mr. President, Ladies And Gentlemen, 


At the outset I must crave your pardon for having - 
ventured to appear before you all to talk on what I consider 
1o be one of the greatest and most ancient religions of India, 
I feel myself not a little daunted when 1 find.myself amidst 
eminent scholars who raise their mighty vo:ccs in the expo- 
sition and glorification of the various religions, which have 
illumined this world with their divine radiance. Mine is 
but a weak, stifled and feeble voice in the grand and solemn 
chorus—but yet a voice raised in the adoration of one of 
the grandest aspects of Hinduism.. 


The relig' on I have ventured to deal with is one of 
those forgotten religions which, having survived their glori- 
ous past, are now like s0 many precious gems of the 
“purest ray serene’ , lying hidden-in the dark unfathomable 
` depths of the ocean. They only regu:re some enthusiastic and 
venturesome mariners to be brought to the broad day-light 
for the further edification of this world of ours. Veerasa- 
ivism, as a distinct branch of that great and ancient Saiva 
Siddhantha School, has played no mean part in the drama 
of our national and religious life and has contributed not 
a little to the greatness of religious India. It is really deplo- 
rable that no serious endeavour has, as yet, been made to 
give to the educated public a connected conspectus of the 
history and the philosophy and the literature of the Veera- 
saivas who are to be found scattered throughout the length 
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2 VEERASAIVISM 


Ishall presently advert to the. various causes that 
have belittled the importance of the study’ of this religion 
and have hushed up all reverent enquiry by veiling its true 
and radiant aspect. As no work, so far written, contains 
" a true account of this religion I have ventured to call this 
humble attempt of mine. “An unwritten chapter in the 
Religious his'ory of India. It is only intended to serve as a 
finger-post to a forgotten and mystic region and leave the 
task of exploring it to the great scholars of my country. 
I earnestly appeal to the tolerant spirit of my country- 
men to rise above all common prejudices incident to the 
narrowness of outlook and the traditional conservatism 
and survey this and such other religions with clear and 
uncoloured spectacles. 


The Spirit of Religious Tolerance:—Religion is 
not meant by its preceptors to sow strife and animosity 
amongst us, nor is it intended to serve as a stalking-horse to 
veil our hatred and bias against one another. On the 
other hand it is the source of divine inspiration and divine 
Peace. It is the soft touch of the Divine Hand to raise us 
from the lethargy of self-forgetfulness and deceptive 
self-sufficiency. It is in the language of the mystic devotee, 
the sweet call of the Heavenly Lovers to the love-lorn souls 
Striving hard to get at him. It is the expression of the Divine 
harmony that pervades this otherwise dull and dense world. 
It is the trumpet—voice declaring to the world the famous 
saying “Sarwam Sivamayam Jagat on which is based the 
ennobling principle of universal brotherhood. It is. the 
golden chain that binds man and god by first binding toge- 
ther man and man. It teaches us the simple, but most 
irresistible truth that:— 


“ There's so much good in the worst of us 

And so much bad in the best of us 

That it ill becomes the first of us 

To fling stones at the rest of us." í 
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VEERASAIVISM 3 


` In short, it reconciles us with human nature: and pre- 
pares us for our Journey into the region of eternal: 
Bl;ss and the eternal Peace. 


Religion has ever been the surest , and the TET unfai- 
ling means inculcating, the spirit of brotherhood in man. 
But it must be approached -with reverent enquiry, under- 
" stood in the right spirit and treated as a matter of life 
and notof vain and airytalk and blatant debate. One 
must live religion rather than talk ofit in high-sounding 
and mouth-filling terms. Then only can one enjoy the 
solemn and serene joy and.a lulling calmness and Peace | 
which are ever associated with religious life. Then only 
will one be able to demonstrate to the rest of the world the 
livableness of. life, of; this life which would have been un- 
bearable . and dreadful ‘without this soul-elevating guide 
and the guardian-angel, which brings us solace and comfort 
from the unknown world. 

A man is not bad simply because he appears as such to 
our coloured spectacles. A truly religious man has clear and 
unadulterated vision. and. as such he sees the divine element 
in the meanest particle of the universe: To him, even 


s - The spirit of the worm. beneath the sod . 
In Love and Worship blends itself with God” 


` Every great prophet has emphasised this doctrine of, 
“ Prema” or Love and the spirit of tolerance. According 
to the Saiva devotee, ““ Love and Siva are the same. When 
every one. knows that Love and Siva are the same they will 
rest in Siva as Love” But by a curious irony of „Fate, 
India, ever noted for her religious tolerance . and 
Peace, has now become the deplorable haunt of uncompro- 
mising bigotry, meaningless superstition and scurrilous $ 
intolerance. Her spiritual greatness is marred and the 
world is too much with her children, ‘who are systemati- 
cally pursuing the policy of self-aggrandisement and riding 
rough shod over one another i in the name of Religion. It 
is high time they should retrace their steps back to the 
simple and: primitivadypeoEdkeiblpanishadlic aeligion. 
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But, st ll, in this dark and gloomy at mosphcre. thcre 
gleam faint rays of hope indicating many future possibiliti- 
es. Many great things are happening inthis “' Yuga- 
sandhi," the most critical hour in our national existence. 
I is with great gratification and joy that one notes the signs 
of the rise of the tolerant spirit and a keen desire for the 
comparative study of the various religions of the land. This. 
unique conference of all the religions of the world is but a 
clear manifestaton of this change and we owea deep debt of 
gratitude for the organis.rs of this conference for having 
provided a common platform for the different thinkers of the 

-world and thus affording them splendid opportunity for the 
mutual exchange of thoughts, so essential for the evolution 
of religion. I can say that, by this sublime attempt at harm- 
onising all tle existing r ligions of the world, they are al- 
most ushering in a new era and I wish them godspeed, 


Veerasaivism Misundeistood and Misiíuterpreted, 

Now coming to history of the religion I am now 
dealing with, I must say that some of the writers have 
now and again made sincere attempts to give a true acco- 
unt of Veerasaivism to the best of their light, although 
unable to fully divest themselves of their leanings and 
Prepossessions. But in nine cases Out of ten it has 
been the unfortunate victim of gross misrepresentation and 
misinterpretation which have marred its true shape in the 
eyes of those who are credulous enough to take for gospel 
truth Whatever is set down in the historical accounts. In 
Most of the accounts given in histories I invariably ‘miss 
the true religion as expounded by our scriptures and in its 
place I find a gross caricature of it. Hence'I think I have 
every Tight lo raise my voice of emphatic protest against 
the injustice done by many a well-known historian to my 
sacred religion. When I say this I am voicing forth the 
common opinion prevailing in my community, = 


Bya remarkable ir ‘fot ees u 
ony of circumstanc Means , 
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VEERASAIVISM 5 


ourselves, of our religion, philosophy and literature not from 
our own scriptues, which are lying undisturbed in the dark 
corners assigned to them, but from the foreign travellers and 
missionaries. To the credit of the European scholars it. 
may be said that they have unearthed for us some of our 
most precious works which were lost to us and where their” 
accounts of the different sects and communities are based, 
upon the literature possessed by the respective sects. they are 
fairly accurate, But where, no literature of a particular, sect 
was accessible to them they had naturally to depend upon a. 
superficial observance pf the manners and customs of. the. 
sect in question and upon the wilful and scurrilous misrepre- 
sentations of the then-educated people, who were naturally 
consulted. A Lingayet is proverbially noted for his deep- 
rooted conservatism in the matter. of preservirtg the sacred: 
books. He would never open them himself nor: would , he 
allow others to touch them as.they, being handed down 
from generation to generation are too sacred to be handled 
by others. Hence it is very unlikely that those who. were, 
engaged in collecting information about this community: 
had any access.to their rich and vast Iiterture. Naturally the 
guerists had to rely upon the account given by other people 
who were not favourably disposed towards one who would, 2 
rence in philosophical tenets did not matter much) The Lin-, 
gayet, with his characteristic robust individualism has. diss-; 
ented from the bulk of the present day Hindus in his different 
conception of the caste system, and in his non-observance.of 
some of the various rituals and ceremonies as laid down in 
the Grihya Sutras. Hence it is no wonder that the orthodox, 
and conservative section of the Hindus regarded him as an 
outright heretic and represented him as such to the Euro;ean. 
writers. Abbe Dubois, Dr. Francis Buchanan and Col.. 
Wilks were among such writers. This mistake which was. 
being invariably repeated by the succeeding writers, was first 
pointedowut. bynMmwGai PiaiBxcowacnsh anl sonye- eogeithings 
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to say about this religion, though some of his postulates are 
too palpably unfounded to need refutation. He who intends 
to make a thorough study of his religion must first complete- 
ly emancipate his mind from the tyranny of some of the 
common misconceptions generally held regarding this 
religion. : 
In the first place it is said that this religion. is outside. 
the pale of Vedic Hinduism in as much as it does not 
recognise the authority of the Vedas. Nothing can be fur- 
ther from the truth. In its main tenets Veerasaivism is 
essentially Vedic though it completely discards animal 
‘sacrifice and such “other Kamya Karmas. described in the 
“Karma Kanda” of the Vedas.. 
; Its Philosophy has for its basis the Upanishads which 
comprise the «Jnana Kanda” of the Vedas and which 
have placed India on the summit of spritual glory. As 
will be shown later, of all the known Schools of Indian 
philosophy, Veerasaivism is the most conforming to the’ 
principles of the Upanishads. In his introduction to 
‘© Sreekara Bhashya " Sreepati, one of the five celebrated 
commentators on the Brahma Sutras, claimed for this 
religion the Upanishads as the chief basis. « Viseshad- 
waita Philosophy,” he says “is the very essence of all the 
Upanishads.” * He further says that the Philosophy of the 
Veerasaivas is in sírict conformity with all the Vedas.* 
Besides this Sreekara Siva Charya a very great teacher of 
this religon appealed to the Vedas for his doctrines and 
looked on them with a feeling of deep veneration. 


Then the second misconception popularly held is that 
this religion was founded for the first time by Basaweswar 
of Kalyan, the Minister of Kalachuri Bijjala who reigned 
in the latter part of 12th Century. Ido not want to dwell 

. long upon this much vexed and oft discussed controversy 


Aseshopanishad sare Viseshadvaita Mandanam. 
Veerasaivaika Siddhante Sarwa Sruti Samanwayah. 
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as ‘t's purely of h'storical and polemical interest. But 
I would like to point out to you that Basaweswar appeared 
on the firmament of this religion only asa reformer and 
a reviver, though it is doubted whether he did any thing 
more than reviving the religion, which had undergone 
several changes and restoring it to its original purity. He 
came like Jesus Christ to fulfil and not to destroy the old 
order. But Jesus did actually establish a new religion 
differing in many respects from the Israelite religion. 


To many who can not think of the Veerasaiva religion 
without this celebrated reviver Basaveswar the above view 
may seem startling and novel. But I.shall show you that 
this religion which is wrongly attributed to Basaveshwar. is 
: as ancient as the Vedas themselves and that Mr. R. C..C. 
Carr says nothing but the truth when he asserts:- 


“Their faith purports to be the primitive Hindu faith, 
cleared of all priestly mysticism”. 


Veerasaivism a phase in the evolution of the 
Vedic Saivism SE 

lt was once held (and even ‘now some prominent persons 
repeat that folly) that the ‘cult of Siva worship was ndn- 
Aryan and was derived from the crude demonology of the 
South-Indian aboriginal tribes. Beyond ‘showing to what 
pitfalls may the much talked of historical research sometim- 
es lead one the above view does not deserve any more consid- 
eration from us and hence can be brushed aside as a long, 
discredited story. The most commonly accepted view is that 
immediatly after (or even synchronsing with) the pantheistic 
conception in the evolution of Aryan thought came in the 

conception of worship of Siva as the supreme deity. 


In the Rigveda, Siva (designated as Rudra) is represen- 
ted as the Thunder-god and is assigned the chief seat in the 
'sacrificesoasatheriPasupatiCoierthe 5iMedlapatiangbhe word 
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'“Siva' occurs in one of the Mantras. The primitive Aryan 
“worshipped him both as a thunder God and as a benevolent 
. deity driving away all sorrow. (Rudra, Rudravayita—He 
„Who drives away sorrow, according to Sayana.) 
The next stage in the evolution is monothe'sm when 
call the deities of the Rigveda viz. Indra, Agni, Yama, 
Varuna, etc. are absorbed in the personality of Rudra 
who is now called expressly as “ Isa, Siva” etc. "in the 
Yajurveda. This Veda expressly declares that “ God is 
"Rudra", There is also to be found in this Veda the holy Pan- 
chakshara Mantram and the Purusha Suktam in adoration 
of the Para Brahma Siva. Thus by this time when the_ 
Upanishads came to be composed Siva was identified with 
the Para Brahma of the Upanishads and innumerable 
“sentences may be quoted both from the Vedas and the 
‘Upanishads to prove this. 


z By the time the Upanishads were binih to be compo- 
sed there.seem to have arisen a cleavage among the origi- 
nal compilers some of them seceding away from the bulk, 
-condemning the animal sac-ifice to be offered to Lord Shiva. 
“This marks the highest stage in the evolution of the Aryan 
` thought when was expounded the sublime doctrine of the 
Vedanta des.ribing the mystic relation between the Soul 
and the spirit and the ultimate absorption of the two. It 
. Was at this time that the Agamas branched out of the Vedas 
along with the Upanishads. There is a close identity between 
„the Agamas and the Upanishads as Mr. V. V. Ramana 
Sastriar Ph.D. has pointed out. “The Agamas contend 
that they constitute the truest exigesis of the Vedas and 
their origins are certainly as ancient as those of some of 


the classical Upanishads.........The higher interpretation 
put upon the sacrificial act in many of the Upanishads 
are all tobe found in Agamas.........The Agamas have 


branched out from the stem of the Vedic Tree that pro- 
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duced: the earlier Upanishads and were at one time as wide- 
spread in India as the Upanishads themselves. Like the 
` Upanishads the Agamas also became, in course of cên- 
` turies, the basis of a number of creeds which though un- 
animous in accepting the essentials of the Agamic teaching, 
were divergent as regards rituals, observances and minor 
details.” 


Thus the Agamas-like the Upanishads. aijoined; the 

worship of one God, gave spritual significance to the sacri- ` 
ficial rites, taught that true Salvation lies-in-self renuncia- 
tion and the dedication of self to the Supreme Brahman. 
The Lord Siva is the foundation of all the schools of the 
Saivite Philosophy and' is the “very essence of the Veera- 
saiva Philosophy. It was held for' a very long time that 
the Agamas were of recent origin, that they were pecu- 
liar to' the Dravician cult and they enjoined severaÌ ob- 
noxious practices peculiar to the Tantric religions such as 
Lakutisa Pasupata, Sakteya, and Kapalika. But the 
Tantras of these Tantrik religions have nothing in com- 
mon with the 'Sivagamas which are also called Tantras. 
‘The Sivagamas which all the Saivas follow advocate the 
| worship of one God - Siva and Lingam. “The “devotee in ; 
all his’ doings in life must ‘be actuated by ` one “ruling 
passion the spirit of Self renunication (Virakti) and the 
Dedication of Self to God. ` (Sivarpana Buddhi). Swami 
Vivekananda was the first to point out-the ìmportance of 
the. Agamas in the development of Hinduism. “Apart 
` from the Srauta and Smarta rituals, all other forms of 
ritual, obtained from. the ae to the Cape Comorin 
have been taken from the Tantras " 


The Agamas give the true interpretation of the Adwaita 
Philosophy as contained i in the Upanishads. The view held 
‘fora very long time that Sankaracharya's interpretation 
was the only true interpretation of the Vedanta or Aupanish- 
- adic pximciplegafn0dlwaitn inom dissgedited and Be hibaut ; 
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was the first to point this out.* Agamanta expounds the 
highest monistic Knowledge, a system which is at once Dva- 
ita and Adwaita. According to the Saiva Philosophy Adwa- 
ita means neither one, nor two, nor neither. It is both a 
system of dualism and a system of non-dualism but differing. 
from both the recognised schools of that name. The Jiva 
. emancipating itself from ‘Pasa’ draws nearer and nearer to 
Paramatman, wcaring away atom by atom till it is One 
with Him. Notice how the same idea is conveyed by the word: 
upan:shad (upa—near,—ni—quite, shat—perish.) “As man 
-nears God he wears away atom by atom, sothat at the 
moment of Union, nothing of him is left and what is left 
is the Presence of the Supreme One only and the feeling of 
His Presence and no feeling or consciousness of feeling of 
_ himself or others’. This feeling of the Presence and Bliss of 
God is one and Adwaita. Such an identity is the form of the 
_ ecstatic condition of the mind which Yogis feel. As Saint 
` Mey Kandan says:— 


“The word adwaita cannot mean Oneness or Ekam : no 
_ one can think of himself as one and the very thought imp- 
lies two. The word simply denies the separateness of the two. 
“Anyanasti' and hence God is said to be one with the souls.” 


Thus the Agamanta harmonises these two systenis of 
thought—Dvaita and Adwaita in strict conformity with 
_ the principles of the upanishads. Another feature of the 
; Agamanta school is that it does not rest content by merely 
expounding theories. On the other hand it lays out'a 
: “thoroughly reasoned system of practical philosophy neither 
contradicting our experience, nor causing violence to the 
most cherished .of our sentiments, both moral and religi- 
ous a system of thought which was progressive and built 
. on an adamantine basis, step by step leading to higher 
knowledge ". ~“. The four paths laid out by the Agamanta 


: “Vide Mr. Nallaswamy Pillai's “Studies in Saiva Siddhanta. 
> CC-0. Jangamwadi Math Collection. Digitized by eGangotri 
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are (1) Charya (Dasa Marga) _ 
(2) Kriya (Satputra Marga) 
(3) Yoga (Saha Marga) 
(4) Jnana (Sanmarga) 


Veerasaivism recognises 28 Sivagamas: and makes â 
distinction between Sad-agamas as distinguished from those - 
Up-agamas which are meant for the lower intellects. Origi- 
nally the Agamanta was divided into two schools “Spanda' 
and ‘Pratyabhigna’ Darsanas and these two schools existed 
originally in Kashmir. They gradually swayed the whole of 
the trans Vindhyan upper India. The stream of Pratyabhigna 
and Spanda flowed south and became parent of the Vira- 
Saiva system that in its turn grew influential in and round 
about the Deccan” (Mr. K. V. Ramana Sastry) According 
to Veerasaiva Siddhanta Sikhamani, (a work of high autho- 
rity) Veerasaivism is one of the four branches of Saivism as 
expounded in the Agamas. (1) Vama (2) Dakshina (3) 
Misra (4) Siddhanta. Of these “Siddhanta is in conformity 
with the Vedas (Sammatam) and is expounded by the 
Agamas beginning with Kamika. The latter portions of 
these agamas (Uttara bhaga) is allowed for the exposition 
of Veerasaivism. 


Veerasaivism is called Vaidik Tantrik.From what has 
been discussed above it is clear that there is absolutely no 
difference between the Vedas and the Agamas (except that 
the latter discards Karma Kanda). Veerasaivas themselves 
do not make any such distinction. Nilakanta Sivacharya,the 
earliest and the first known commentator of the Brahma 
Sutras, declares “We make no diffetence between the Veda 
and the Sivagama. Even the Vedas may properly be call- 
ed Sivagama, Siva being the author thereof.’ The way in 
which the Vedas have been spoken of by the Veerasaiva 
devotees has misled some of the writers to assume that 
'Lingayets deny the authority of the Vedas. Such writers 
ignore theo factgáhatit Msththaickarmahhagay @£athetrVedas 
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that is decried. Besides a Devotee, highly intoxicated with 
love, ecstasy and devotion to his lord talks naturally in deri- 
sion of all vain learning. Veda, to him is only a “Sabda 
Brahman and according to Mundaka upanishad, “The 
Veda is not true Brahman but only its reflection and the 
science of this imperfect Brahman this Sabda Brahman or 
Brahman in words is only a science of a lower order. The 
true science is that which has the true. Brahman, Para 
Brahman for its subjeci”. Does this mean that this upan- 
ishad denies Vedas? 


: Thus it is proved beyond dispute that Veerasaivism 
which, by its sudden and startling uprise in the. 12th ` cen- 
tury led historians to attribute its origin to the great re- 
volution at Kalyan, was but a distinct phase in the evol- 
ution of the Vedic Hinduism. The history of Hinduism, 
itself, is one of incessant struggles between conservation. and 
rilualism on the one hand and liberalism and sp: ‘ritualism 
on the other, each school having its rise and fall at one 
time or the other. The well known dispute between Ya- 
gnawalkya and Vysampayana (and .the subseguent divi- 
s:on Of yajurveda into Black yajurveda and white , yâjurve- 
da) the schism between Vasishta and Viswamitra, the rise 
of Jainism and Buddhism all tell the same story. But that 
the sages of the Agamanta school never deviated totally 
from the Vedic school is shown. by the fact that they used 
the same sacrificial mantra for new purposes. The idea 
of sacrifice is deeply imbedded in the Temple worship of the 
- Saiva Siddhantinsrand the Lingaworship of the Veerashaivas. 


This neo-Vaidic religion (if I may be permitted to call 
so) soon spread ‘throughout the length and breadth of India 
by the missionaries of the Agamanta School and was very 
soon appropriated by the Dravidian cult to which the 
Aryan fire-worship and the sacrificial rites were quite foreign. 
The great sage Agastya seems to have been the first Aryan 
who bore dhe jarehmgfui than Aeamenteighilosopbyngar the 
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South.. He prepared the ground for the advent of Renuka 
Sivacharya, from whom he learnt the tenets of the Veerasa- 
iva philosophy. Renukacharya was one of the five celebrated 
missionaries of the Agamanta philosophy who are said to 
have cstablished the Veerasaiva religion by arranging the 
Agamic doctrincs as a code of systematic dogmatics. The 
said Acharyas are named diffierently in the different yugas. 
In the present Kaliyuga they are called Revanaradhya, Mar- 
ularadhya, Ekoramaradhya, Panditaradhya and Viswaradhya 
Their history is as much enshrouded in the mist of the unk- 
nowable past as that of Vasishta, Viswamitra and such 
other rishis of the Vaidic school. Just as the Brahmins trace 
their original descent to one of the Vaidik Rishis, the Lin- 
ayeis trace theirs to these Acharyas and call themselves as 
belonging to the Pramata Gotras as opposed to the Rishi’ 
Gotras of the Prakrit Brahmins. Any attempt to con- 
stuct a history of tliese hoary personages would be futile 
and it suffices to say that these Acharyas are ‘to the Veera- 
saivas what Viswamitra, Vasi ta etc. are to the Brahmins. 
Mr. C: P. Brown talks of these Aradhyas ‘as “visionary 
personages of very great importance in the creed; but ` Tega. 
rding whom'I have not succeeded in obtaining any definite 
'information......In four “ages, it is said, these four succes-- 
sively appeared as precursors of the Divine Basawa”. The 
“Siddhanta Sikhamani" which contains the account of only 
two of them says that they are:the ‘avatars’ of Pramatha 
Ganas or of the order of the angels ever accompanying Lord 
Siva and carrying out into effect his various commands.. 
Nandi, whose avatar is Basaveswara of Kalyan, is.also. 
one of the angels of Siva. Yajurveda in one of its hymns 
of Lord Siva refers to these Ganas. 


According to the Lingayet scriptures these five Acharyas 
ar: supposed to have emanated: form the five faces of 
Lord Siva and their advent to this world is said to have been 
effected htotrgH the Fivetcclebrated Siarines byf>Gaddat(/Kedar 
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Banarase, Ujjini Sreesaila, Rambhapuri or Kollipaki ` 
accarding to “Siddanta Sikhamani.) The original 
Acharyas or their descendants are said to have written 
commentaries on the Brahma Sutras and of them only 
two Bhashyams “Renuka Bhashyam” and “Adhikarana 
Bhashyam ™ of Ekoramaradhya are said to be extant. 

Aczording to Sreepati even Agastya secms to have written 
a Bhashya. 


. But the Tingayoti rely, upon the first known. Commentary, 
by Sree Neelakanta Sivacharya, who according to :many 
scholars, preceded Sree Sankaracharya: - According to Mr. 
Nallaswami Pillai “Sree Nilakantha’s Bhashyam on the 
Brahma Sutras is the earliest commentary now extant and 
as such it is entitled to the great weight and will be found to , 
be the most accurate and reliable.interpreter of the Vedanta 
Sutras and Sree Nilakanta is the accepted authority by the 
Southern.Saiya School”, It i is now proved by Dr. Thibaut 
and Prof. Maxmuller that the interpretation of Sree Sankar- 
acharya is'not correct. The Lingayets recognise the other, 
great Saivaite commentator Sregkanta. Dating back to 11th 
century there is “Sreekara Bhas yam” of Sreepati Pandita 
expounding Veerasaiva philosophy as Viseshadwaitam. 

The ecclesiastical polity of the Lingayet community is 
strikingly systematic and well arranged. In many respects it ` 
resembles the Catholic Polity of the Middle ages. At the head 


, of this pyramidical arrangement are the spiritual descendants 


of the Five Acharyas, uy their spiritual seats ( of 
Sunbasanams) in— 


(1) Rambhapuri (otherwise called Balehonnur) in the 
Mysore State. 
(2) Ujjini, (which Mr. R.C.C. Carr calls as the 
Lingyet.Canterbury) in the Bellary District: 
(3) Sri Sailam, : Kurnol District: 
(4) Benares. : .. 


(5) Kedar, (The, HIMAYA o Digitized by eGangotri ig 
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These are designated as the Jagadgurus and they exercise 
their spiritual authority over the community through the 
“Matadhikaries”” who are their representatives in each of 
the parishes and villages. Any religious dispute in the 
village is referred to these Matadhikarics (the parish priests) 
or to the Pattadhikaries and Charapathies (Bishops and the 
archb:shops) and the final appeal is made to the respective 

“Pitadhikaries. Each village has also a well constructed Pan- 
chayet System with the Matadhikari, the Setti, the Bana- 
kar and the Yajaman settling small disputes. Even the non- 
Lingayets refer their disputes to this Panchayet and volunta- 
rily subject themselves to the religious authority of the qinga- 
yet Parish priest. On every-important occasion such as birth, 
marriage and death the presence of the Parish Priest is indis- 
pensible and he gets his due remuneration for his spiritual ser- 

` vices. From the various documents and records now in poss- 
ess on of His Holiness of Kedar seat I lcarn that the heads of 
that seat exercise their spiritual suzerainty not only over the 
Lingayets but over all the other sects of Hinduism. Another 
marked feature of the Lingayet community is that it consists 
of men of all arts and professions except those involving in 
cruelty to animals or dealing with skin, meat and intoxicant 
liquor. The Lingayets are pure vegetarians and abhor the 
very sight of meat and liguor. Even the very touching of 
leather is counted sinful and the sin should be washed away 
by a subsequent bath, In this re pect they are very aptly 
described as the Puritans of Hinduism by Yogi Ramacharaka, 


For practical purposes the Lingayet community'is divi- 
ded into 3 groups. : 1 


(1) Samanya—or the lay people. 


(2) Visesha—or the eclesiastical order from the Mata- 
dhikari to the highest spritual head. 


(39C-Nieabhariacidtothé drdeorodiYiraktas:Gangotri > . 
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The last named are confounded with the Sannyasins of 
the type described in the Hindu Scriptures. It is to be noted 
that a mari becomes a Sannyasin only after passing through 
the three preceeding asramas. But the Viraktas are the 
Atyasramins. Further, as soon as one takes up Sannyasa 
Vratam he should cast off his Sikha, yagnopavitam, 
Gayatri and the daily ablutions. But no such thing is allo- 
wed to a Virakta. In the matter of daily worship there is 
no difference between a Virakta and a pure ‘Veerasaiva lay 
Devotee. But where as the Iatter has other pursuits in: 1 fe 
the Virakta is completely set apart for the work of spri- 
tul elevation of the community including both the Sama- 
nya and the Visesha Veerasaivas. He has nothing in com- 
mon with a Sannyasin except his austerity. 


According to Svayambhuvagama these Viraktas trace 
their descent to “Anadi Niranjana Jangama Jagadguru’, 
who is said to have emanated from the “Sikha Chakram” 
of Lord Siva. This Niranjana is no other than the Ommi- 
potent Para Brahman dissociated from Parasakti and dev- 
oid of all attributes. The Nirabharins are highly venerated 
as spiritual Preachers of the community and they have cont- 
ributed not a little to the spiritual Progress and glory of our 
religion and to the spread of our Philosophy. Basaveswara 
revived this Holy Order with the help of Charanabasave- 
swara (the incarnation of Shanmukha the embodiment of 
the Sacred Shadakshari Mantram) and Allama Prabhu- 
the incarnation of the sternly ascetic aspect of Lord Shiva. 
Like the monks and friars of the medieval cloistef these 
Viraktas were the custodians of the innumerable religious 
works, which would otherwise, have been lost to us for 
ever. Some of them- (eg. Sivayogi Sivacharya, Thonta- 
darya, Mayi Deva, Nijaguni etc.) were great Poets, Phi- 
losophers, itinerant Preacherss and Prophets. They compiled 
the ancient works, wrote commentaries on them and sys- 
tematised the Veerashaiva Philosophy and expounded the 

CC-0. Jangamwadi Math Collection.:Digitized by eGangotri 
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| (Thyaga). Bakti marga is in its turn divided into 6 stuges 
(1) Sraddha, (2) Nishta, (3) Avadhana, (4) Anubhava, 
(5) Ananda and finally (6) Samarasa, 


Sraddha and Nishta. 


Sraddha is unquestioning belief in the Godhead and 
Nishta is belief in the Sastras as propounded by the Guru. 
Veerasaivism lays more: emphasis on the sprit of'true Faith 
and Devotion than upon mere intellect and mental accompli- 
shment. “Faith is the basic principle of all religions 
though it is not blind faith that is insisted upon. There is 
much room for enguiry but it is necessary that the inguiring 
mind must approach the subject in a spirit of meek reve- 
rence. Reason should be the. guide but not the tyrant. 
“There is so little which Reason; divested of all emotional 
and instinctive supports is able to prove to our satisfaction 
that a sceptical aridity is likely to take possession of the 
soul”. Reason and Logic cannot Sing themselves into immortal 
song. Wordsworth thus expresses his disgust at the cold 
and matter-of-fact Logic :— 


“Till demanding formal proof 

And seeking it in everything, I lost 

All feeling of conviction, and, in fine 
Sick, wearied out of contrarieties, 
Yielded up moral question in despair.” 


Avadhana: Anubhava: Ananda: Samarasa. 


“In this mood all those great generalised conceptions 
which are the food of our love, our reverence, our religion 
dissolve away.” It is only when the student goes to the 
subject with faith that his eyes open into the vista of divine 
truths. “A man who is free from desires and free from 
grief,” says the Katha upanishat, “secs the majesty of Self 
by the grace of the Creater. The Self cannot be gained by 
(the study of) the Veda, nor by the understanding, oor by 
much leaning RENA (RESEP chdoses by him the Self 
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can be gained.” Hence unless there'is Sraddha there can 
not be any further evolution of the Soul. The next Stage is’ 
the Avadhana, i.e. alertness in assimilating what has been 
taught by the Guru. But mere learning is not sufficient. It 
must be woven into the web of life. Jt must be put into 
actual practice. Even as a man casts off ‘the husk after 
Separating it from the grain. “the Bhakta must bid good 
bye to his learning after culling out essence from it and 
putting it to practice. At this stage he gets himself slowly 
but surely detached from the world. A lulling calmness and 
joy “sweeten his spiritual life and in this ecastatic state of 
Ananda Bhakti he reaches the last of Samarasa when he 
completely loses himself in the Supreme being. Thus. 
beginning his life with “Kinkaraftwa” he finally attains 
“Sankarattwa” or Godhead. This Bhakti cult inclucates in 
one spirit of self-sacrifice, service and humiliation. It is as 
a Bhakta that the celebrated Basaweswar is venerated by the 
Lingayets as among the greatest of the Lingayet Saints. When 
asked as to the number of Bhaktas in his age he is said to. 
have replied; “There are not Bhaktas except my humble 
self. All the rest are Sivas.” 


The Significance of Linga Worship 


Philosophy with the Hindus, is not a mere matter of 
argument. It is a matter of life for them. A simple 
peasant may be quite and blissfully ignorant of the high 
sounding philosophical terms in the interpretation of which 
the scholars are ever racking their brains. But yet his daily 
observances, his simple prayers and his whrship of God are 
highly tinged with Philosophical significance. The worship 
of Lingam which is invariably a matter of daily observance 


SSE eee 
*'*Granthamabhyasya medhavi Jnana Vignana tatparaha 
Palalamiva dhanyarthi Tyajet grantha maseshataha 
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with all the Lingayets, rich or poor, high or low, learned or 
unlearned, male or female is but a symbolic exposition of 
the progress of the soul and its communion with God. 


What is Lingam ? 


It is inexplicible how the idea that Lingam is a Phallic 
emblem came into vogue and how it was re-iterated even 
by the disinterested Scholars, when there is not the fe intest 
evidence either in the Vedas or in the Agamas giving the 
slightest inkling to such interpretation. Here again I must 
protest against those who deliberately or unknowingly give 
a perverted and ignonimous interpretation wholly unwar- 
ranted, fraught with great mischief and giving not a little 
insult not only to the Lingayets but to allthe Hindus. 
Thanks to that greatand the high-souled saint and the world 
preacher Swami Vivekananda this theory is now wholly 
discredited. According to him this theory “began in India 
in her most thoughtless and degraded times” 


Theories regarding this symbol. 


Various theories have been put forth regarding the exact 
significance of the Symbol. Swami Vivekananda himself 

` tells us that the worship of the Sivalingam orginated from 
the story of the famous Lingam in the Atharwa Veda 
' Samhita in place of the Yupastamba which was beginingless 
and endless and which thus represented the eternal Brahma. 
As has been pointed out already, those, who discorded 
Animal sacrifice, and dissented from the Karmavadins, 
retained, still, the same ceremony and the same Mantras 
for new purposes with spiritual significance. The idea of 
sacrifice could not be completely effaced out of their memory. 
But it is not the horse or a goat but our grosser self that 
_ should be sacrificed. In the Rigvedic time Siva was assigned j 
the chief place in the sacrifice and was the “Medhapati.” 
He was is represented by the sacrifical post TW ich wa Was, held i in 
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their new from of worship worked out the same idea of 
identifying the Yupast hambam with Para Brahman who has 
the whole earth as his seat, the blue sky as his head and the 
whole universe as his vesture, To this Medhapathi, the 
Lingam, the symbol of Lord Siva, should one offer one- 
self in sacrifice and thus become one with Him. Mr. Malla- 

swmi Pillai points out how the Siva temples are built on the 
` model of an Yagnasala. Thus the worship of Siva Lingam 
means self Sacrifie and this idea of Self-sacrifice thus becomes 
the centre of the Hindu and Saivaite Philosophy. 


Another plausible theory is that Siva Linga is the 
symbolic of the Sabda Brahman the Pranava, “Aum” from 
which has emanated the whole universe. Linga, as Pranava 
figured to the eye becomes the universal symbol of God and 
object of worship as the Pranava, in Mantra or sound form, 
was before. “The whole Linga is the Omkara filled by Nada 
and Bindu. The base is “A”kara, The kanta is ““Ma”Kara 
and the round form is “U” Kara.” —Tiru mantram. 


According to Ajitagama it represents Pati (or Siva), 


Pasu (or Jiva) and the Sasa (or the relation between the 
two). 


The Philosophy of Linga worship. 


Lord Siva, characterised in the Upanishads as ‘‘Sivam 
Santam Nirguna mithyadi Vachya manirvachyam chaitanya 
Brahma” is not to be mistaken for one of the Trinity of the. 
Hindu scriptures. He is “Turiyam” ‘and “chaturtham” as 
the Upanishat says (‘Sivam Santam Adwaitam chathurtam 
manyante) He is above the Trinity and is the Brahman or 
the Upanishads from which all things shoot out and into 
which all things are absorbed finally. Hence He is designated 
as “Sthala” (stha-the place trom which everything merges 
out and La-the place attracted to which everything perishes 
or loses its distinct individuality).. The word Linga also 
connotes the same idea and denotes the same object. He is 
characteriedby Sava CHi and kom Gigitized by eGangotri 
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The Sakti or the Divine Energy or the consciousness of 
the self is defined by the Upanishat thus “Brahmanas sakasat 
Nana Vichitra Jagannirmana Samarthyaka. Buddhi Rupa - 
Brahma Sakti reva Prakrititi.”” Sakti has two aspects 
“Vibhaga Paramarsa” and “Avibhaga Pramarasa.” The 
“Avibhaga Paramarsa” Sakti is Lord himself containing 
the whole universe within Himself and enjoying All in all a 
state of Absolute Bliss. Waile the Lord is in this State of 
perfect Adwaitam the Sakti, which has no separate existence, 
is called chit Sakti and Ananda Sakti. But when ‘there is a 
natural Desire “Leela”; the Ichcha Sakti comes into play 
and creates in the Lord a desire that there should-be creation 
of the Universe (Ekoham Bahusyam) “I am One. Let there 
be Many.” It is soon followed by Gnana Sakti, the 
knowledge of the matter and Kriya sakti, the exhibition of 
this Uuiverse. This is how according to the Veerasuiva 
cosmogony *the creation of the World came about. 


The same sptrit of Egotism which effécted this differ- 
entiation widens the gulf between Paramatman and the 
Jivatman until in the long run Jivatman® while passing 
through the successive stages of (1) Desire (Kamya Guna) 
(2) Irresolution (Nischaya and Anischaya), Sankalpa 
Vikalpa) reaches at'last the Stage of Profound Ignorance 
(Agjnanam) and completely loses himself in self forgetfulness. 
So long asthe remembrance of its past history and its 
degradation does not trouble its thought, the soul wanders 
aimlessly in this hundrum world, as the bond slave of 
Nature, regarding the mundane affairs as being of perma- 
nent value. But once it is reminded of its original state of 
perfection it would pine away for the' re-union with the 
Almighty, even as a*love-lorn maid languishes for the love 
of her Prema-Nayak or her lover from whom she has been 
sparated for a long time. 


* Compare enn with! the Css EH {athe Vedas. 
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The Soul, then, would resort to various means to dis- 
sociate itself from mundane thoughts and to concentrate 
its attention upon the Divine Lover, By a close contact 
with Nature it acquires a detailed and minute knowledge of 
its constitution, functions, and laws and thus of its own 
“Angam” in which it is embodied and which is but “a 
minified copy or replica of the outer Nature.” Having thus 
gained knowledge of Nature and of its body it would bring 
into play the spark of the Divine Energy and would gradually 
work out its disentanglement from the meshes of Nature. 
The first stage towards this disentanglement is the concen- 
tration of Mind. Concentration of mind is Only attained by ` 
our conquest and control of the various conflicting “Vayus” 
in our earthly body that ever perturb our mind.’ This con- 
centration of the mind and the subsequent conquest of the 
five Indriyas are achieved by a constant meditation and 
gazing upon a brilliant object which is identified with Para 
Brahman. (Compare this with the practice of crystal- 
gazing by which men are said to lose the consciousness of 
the external world). 


_ This shining object is our “Istha Lingam” which we | 
wear on our body (Sthula Sariram) for ever, even as a true 
“Sati” wears on her some token which would ever be bring- 
ging before her mind'seye the lovely form of her lord and 
which would induce her to meditate always upon re-union 
Without paying any heed whatsoever to the other circumstances 
that are likely to tempt and delude her. i 


This then isthe true significance of “Linga Puja.” 
Karanagama defines Lingam thus :— F3 


“Li” Kara laya mityuktam, “ga” Karah Srusti 


»  rochyate 
Layanam Gamanam Chaiva, Linga Sabda 
mahochyate” 
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According to this definition “Linga” is to be identified 
with the Absolute Being from which all things emerge out 
and into which all things perish. It is the combination of 
Purusha and Prakriti of Siva and Vishnu and hence the 
saying “Siva Vishnu mayam Lingam.” 


Tn the famous Maha Vakyam of Chondogyopanishat 
“Tat twam asi” (That Thou art) “Tat” stands for “Lingam”, 
Twam for “Angam” andthe re-union between the two is 
designated by the term. “asi” which is “Siva Jiva Aikyam” 
or the “Ling anga Samarasyam.” It is this Siva Lingam 
that reminds the wearer of the eternal and the living touch 
of the Lord upon his body and this would make him abstain 
from all impure actions which might render his body 
unworthy to be the seat of the Lord. The saying of the 
Skandopanishat that this body is the temple of the 
Lord :— 


. “Deho Devalayah Prokto Jivo Devah Sada Sivaha ° 
Tyajet Agnana Nirmalyam ‘Soham’ bhavena 
Pujayet” 


has been literally carried out by the practice of the wearing 
of Lingam which is but a symbol reminding us of the Perfect 
Beauty, Perfect Goodness and Perfect Truth. ; 


Three kinds of Diksha. 

` But the wearing ofthe Ishta Lingam on the physical 
body does not complete Veerasaiva Diksham. It is not 
enough that our physical body' alone is purified. This 
Angam of ours constitutes” 3 bodies Sthula, Sukshma and 
Karana, Diskha which purifies all these three bodies, which 
destroys the bondage by infusing in the Soul a knowledge 
of the God head, is thus defined in Vayaviya Samhite :— 


““Diyate yena Vigjananam Kshiyate Pasa bandhanam! 
(Fasmat SamskaraEvayamrDikshityapi-chacotri 
Kathyate”’ 
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- It is significant to note that it is this purification of the 
three bodies that is protrayed in the Vedic story of Lord 
Siva destroying Tripuras or “three cities” which were the 
abode of Rakshasas (or 3 kinds of Malas), This simple 
allegorical Vedic story has been elaborated by the later 
Puranas into a long mythological account. But that the 
Vedas had the above idea in view is evidenced by Yajur 
Veda, which. in one of its hymns, invokes Lord Siva to 
abide in our three bodies and to purge them of their sins. 
Thus there are three kinds of Diksha by which the Guru 
instals three Lingas in the three bodies. The first is the 
Vedha Diksha. The Guru places'his hand on the head of 
the disciple and teaches him the mysterious Science of the 
relation purges his conscience (or Karana Sarira) of its 
“Anava” Malam and in its place is installed the “Sivoham” 
idea or Bhawa Lingam. Then follows Mantra Diksha when 
the Guru breathes into the ears of the disciple the Holy 
Panchakshara Mantram, which is embedded in the very 
centre of the Vedas. This Mantram purifies the ‘Manas’ 
which freeing itself from the baneful effect of the Indriyas 
gets itself absorbed in the “Chinmaya Brahman” Shining in 
Divine lustre in the “Hridaya Akas” and becomes Prana 
Lingam. *This Prana Lingam burns off the Maya Malam 
pervading the ‘Sukshma Sarira or Antah Karana. Next 
follows Kriya Diksha whereby the Guru instals the Ista 
Lingam on the physical body (Sthula Sarira) as an outward 
manifestation of the Process of purification going on in the 
inner bodies. This destroys the “Karmika? Malam of the 
physical body. By this purification both ` within and 
without Linga Dhari becomes; Mantra Sariri and is dis- 
tinguished by the name-of A-Prakrita Brahman by des- 
troying his Prakrita Rupam. This A-prakrita Diksha must 


. “Iswarah Sarwa Buthanam Hr-t dese Arjuna thishtati. 
“The Lord dwelleth in the hearts of all beings 


“Arjuna” Bha adei 7 
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not be confounded .with the upanayanam of the Prakrita 
Brahmins where by a boy, when he comes to a certain age, 
is invested with the sacred-thread for the purpose of the 
worship of thesun. The Siva Diksha is given to a child as 
soon as it is born lest it should contaminate other Linga- 
dharis by its unpurified body. Whereas upanayanam is 
denied to the fairsex, Siva Diksha makes no such exception. 
Females are as much entitled to the spiritual regeneration 
as the males. 


Linga Worship and the Doctrine of ‘Saprema Bhakti.’ 


Veerasaivism, as has already been noted, is a harmo- 
nious blending of two diametically opposed conceptions 
regarding the nature of the relation between God and Man, 
Dvaitism and Adwaitism. It begins with the Dwaitistic 
conception and ends with profound Adwaitism. Dwaitism 
is our means and Adwaitism our end. Bhakti connotes the 
idea of the existence of the two. Prema connotes the idea 
of non-difference between the two. Bhakti (or Devotion) 
which afterwards developes into Prema (love, emotion 
splritual rapture or ecstasy) is our Path of progress towards 
our Lord. Veerasaivism is essentially a religion of Love 
and of emotion and not one of pure intellect. In it we get 
aclear expression of Saprema Bhakti Siddhanta or the 
philosophy of. devotion mingled with love, 


According to the philosophy of love so beautifully 
propounded by Saints’ like Augustine, Kabir, Chaitanya, 
Mirabai, Jami, Rumi and the immortal singers of Tevaram 
and Tiruvachagam. and so impressively brought home to 
the modern mind by the captivating and the ever green lines 
of Rabindranath Tagore—each soul is a love-languishing 
maid tied by the sacred bond of Prema or love to the. 
Universal Lover. This is more a matter of religious 
experience than of OL and outward action. It i is fraught 


with danarr And ng isch igdifctranslatesiinte, mers, gemtward 


action and display. “But there is no scope for its degeneration : 
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in the system of Veerasaiva philosophy which lays down 
disciplinary rules for an orderly and moral life which, 
though strict, are yet in true conformity with the philosophy 
of love. 


A person must first pass through the stage of Bhakti 
and thus purify, himself before he can aspire for the over- 
powering presence and the final communion. Before he 
drinks deep at the fountain of this Divine Love, he does not 
experience the sense of non-difference between himself and 
his lord. At the initial stage he is under the sway not of 
- the feeling of Love but of Veneration or Bhakti, for he is 
still hampered by the thought of his imperfections and thus 
of the wide gulf that yawns between his imperfect self and 
the All-Perfect. But the inevitable Law of assimilation or 
identification works powerfully on his mind. The mind is 
like a mirror from the wonder land, which not only reflects 
things but transfers them into its own inmost substance. 
This mysterious power of the mind is both a merit and a 
demerit. By it “it can lower itself to the very depths of the 
brute or can raise itself to the very height of Godhead.” 
- Thus a long, close and living intimacy with the Lord makes 
the Bhaktha absorb imperceptibly the Divine lustre and cast 
off all earthly dross. The Dwaita Bhava or the feeling of 
difference gradually fades away. At this stage Bhakti is 
turned to prema ecstasy. The soul is purified as the metallic 
ore casts off its dross at the touch of the all purifying fire. 
Just as the contact with iron elicits sparklet Of fire from the 
dark flint so also.the living touch of our Divine Lord elicits 
Divine fire from us. The grain casts off its coat at the 
threshing and shints forth in its natural beauty. The sense 
of Adwaita slowly creeps in as the Soul approaches its Lord 
and embraces him in unbounded rapture (even as a Prema 
Nayaki embraces her lover in pure and true love) and feels 
himself one with him, losing his “I” ness in the “All” ness. 
Our ancestors, who were the keen observers of nature, have 


Compared thisrspinitawlMavidi' ey tine Daa my Stie Wielamor- 
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phosis of “Keeta” into “Bhramara” after the Keeta had been 
gazing long constantly upon the latter. 


This ultimate oneness of the soul and the spirit is the 
Brahmanandam or the perfect and the Eternal Bliss, for, 
. what Joy is there beyond this and apart from this ? All 
earthly happiness in its entire totality is but a speck of dust 
when compared to this true Joy. All terrestrial beauty, 
Goodness and truth fade into nothingness by the side of 
this perfect and Eternal Beauty, Goodness and Truth. At 
this point I am irresistibly reminded of the well-known 
passage, in ‘‘Comus,’ embodying the Plotonic idea of soul, 
how it loses its divine splender through lust and sin and. 
how it regains it through holy living and chastity. 


“So dear to Heaven is saintly chastity, = 
That, when a soul is found sincerely so 
A thousand liveried souls lackey her 
Driving far off each thing of sin and guilt 
And in clear dream and solemn vision 
Tell her of things which no gross ear can hear 
Till oft converse with heavenly habitants, 
Begin to cast a beam on the outward shape 
The unpolluted temple of the mind 
And turns it by degrees to the soul’s essence 
Till all be made immortal. But when lust 

- By unchaste looks, loose gestures and foul talk 

` But most by lewd and lavish act of sin, 

Lets in defilement to the inward parts, 
The soul grows clotted by contagion, 
Imbodies, imbrutes, till she quite lose, 
The divine property of her first being”. 


Plato reveals lavishly in the description of this Absolute 
Beauty. “He who has been instructed in the Science of : 
-Love and has been led to see beautiful things in their.due 


order and rank, when, AE spmes, NAA he engrof his 
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discipline will suddenly catch sight of a wondrous thing, 
beautiful with the absolute beauty —; he will see a beauty, 
eternal, not growing or decaying, not waxing or waning, nor 
will it be fair here and foul tbere...as if fair to some and foul 
to others ......but Beauty absolute, separate, simple and ever 
lasting which lending of its virtue to all beautiful things 
that we see born to decay. iteself suffers;neither increase nor 
diminution, nor any other change.” 


Stages of Spiritual Experience, 


- According to'the Mandukyupanishat there are four 
stages through which our consciousness marches to the final 
stage of liberation 1. “Jagrat avastha” or the waking state 
'2. “Swapna avastha” or the dreaming state 3. “Sushupta” 
avasta or the deep-sleep condition 4. Turiya avastha a state 
which is oue of unmixed bliss and blessedness. 


“(That blessed mood) 


In which the burden of mystery 
In which the heavy and the weary weight 

À Of all this unintelligible world 
Is lightened : that serene and blessed mood 
In which the affections gently lead us on, 
Until the breath of this corporeal frame 
And even the motion of our human blood . 
Almost suspended, we are laid asleep 
In body and become a living soul, 
While with an eye made quiet by the power 
Of harmony and the deep power of joy, 
We see into the life of things.” : 


While in this serene mood the mind withdrawn from 
the phenomenal world and also from the cravings of the 
body with which it stands associated sees its own form shin- 
ing in divine splendour. Let me illustrate this with a simple 


metaphor furnished by Mavideva Siva Yogi by eGangotri 
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A mirror is lying on my table and I take it up. When 
I see it and take it up Iam said to be in the “Jagrat 
avastha” for I am fully conscious of the difference between 
myself and the mirror. This is tbe stage of Dwaitism or 
the realisation of the distinction between two given things. 
Then I begin to gaze on the reflection of my face; my 
attention is attracted more by the image or reflection of my 
face than by the actual mirror. Thus my mind wanders 
from a definite substance to an object not belonging to this 
world of space and substance. This represents the passing 
of my consciousness through the second and the third 
Stages. The final stage of ““Turiya Avastha” is reached 
when my attention is so much absorbed by my image that 
I completely ignore the very presence of the mirror in my 
hand I feel myself totally at one with the image which is 
nothing but a reflection of my own face. This is the stage 
of Santi, Adwaita and Ananda. Similar are the stages 
through which the soul passes from the stage of imperfe- 
ction and contamination to the original state of itself. 
Though the thing is the same throughout, a mutilated and 
misshapen thing is essentially different from what it had 
been in the original shape. 


Necessity for worship. 


In our search after God we do reguire some form of 
observance to inculate the spiritual idea in us and to develep 
our faculty of concentration of our attention on a single 
purpose and single object. The idea, that God is every- 
where, has, according to some, rendered all observances and 
worship superficial and unnecessary. God is everywhere no 
doubt. But if we do not make definite and concentrated 
attempt to search for Him, it is as good as saying that God 
is no where. So, that God is everywhere mean anything or 
nothing at all. For, in trying to direct our attention towards 
Him, We-woubdarbeadibectiigicotmabicnitiortc Gverything in 
the universe and in the long-run our attention gets so 
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diffused and distracted that we will be thinking of nothing 
at all. Mayideva, -explains this paradox by a common- 
place example. The element of ghee is everywhere in the 
cow’s body. But its mere presence is not enough for our 
enjoyment. If we keep quiet without making any effort 
whatsoever to get it out it is as good as the non presence of 
ghee or as our not possessing the cow at all. We have to 
.console ourselves by airy nothing without ever getting at the 
Teal substance. 


Man’s intellect is too limited and too much circum- 
scribed to fly after Infinity. If it attempts at reaching 
Infinity without sufficient backing and sufficient spiritual 
equipment it will soon lose itself in the unknown path. It 
misses the beaten path to its goal, even as a river, not confi- 
ning iteself to its bed loses itself in the vast and thirsty 
desert and will be no more, Thusa life of disciplined search 
after God is insisted upon by every religion and every reli- 
gion has some mode of worship and prayer enjoined upon 
the followers. There may be some souls, highly intoxicated 
with Divinity, -and requiring no external form to elevate 
them to the state of perfection. But even to such extra- 
ordinary souls some form of religious discipline is essential. 
Free thinking is ever dangerous as it leads one to the terrible 
pitfall of doubt and uncertainty from which nothing but 
Faith alone can rescue us. Religion provides us with 
means simple enough for man’s limited comprehension, the 
practice of which leads him gradually to the mystic atmo- 
spbere of profound spirituality and thence to Eternity. 


Linga Puja is one of the Simplest and at the same time 
the most mystic of all the Spiritual exercises or Yoga 
Sadhanas. According to the Agamas it is a simple and easy 
method (Alpa Kriya) but yet productive of great results 

‘(Bahu Phalam). By ever worshipping and constantly gazing 
on a brilliant substance, identified with the All Perfect with 
Profound venetationsiandh spiritual eestasy oreSwisbtdevelop 
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concentration of mind without which the liberation from 
mundane association is wholly impossible, By ever wearing 
the Holy Lingam on ones body from childhood one would 
cultivate the purity of heart even from the very beginning 
of his life on earth. He would shrink from doing anything 
sinful, for he knows that the living touch of the Lord is 
always upon him. 


Now let me, with your kind permission, advert to some 
of the practices and observances obtaining amongst the 
Veerasaivas, Elaborate rules of conduct called 64 ‘seelas’ 
are prescribed for the daily conduct of a Lingayet. They all 
insist upon piety, devotion to Guru, Linga and Jangama, 
purity of life, abstinence from the forbidden food and drink 
and austerity. According to the Agamas a Veerasaiva is one 
who is “Astavarana Sampanna” and “Panchachara Para- 
yana.” The five observances (Pancha Acharas) referred to 
are the following :— 


1. Sad Achara or the purity of conduct, 

2. Gana Achara or the championing of Truth and 
Dharma, 

3. Nitya Achara or the practice of piety till death. 
4. Siva Achara or venerating all the Lingadharies 
irrespective of their rank or castes. 
5. Linga Achara or wearing and worshipping Lingam 
and never parting with it at any cost. 


Shat Sthalas and Ashtavaranams, 


As Mr. C.P. Rice says, “The leading doctrines and 
practices of the Veerasaiva religion are summed up in the 
technical terms, ashtavaranams or the eight environments 
or aids to faith and protections against sin and evil and 
Shat Sthalas, the six steps to salvation. 

The progress of Veerasaiva in his piligrimage through 
this life f Tangau di gai gy sx Gee can led 
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“Shatsthalas.” They are the six stages of approximation 
towards union with the Diety.” They are enumerated as 
follows :— 


1. Bhakti-Sthala characterised by Nirahamkara 
or self-humiliation. 


2. Mahesa Sthala :—Characterised by Suchitta 
or purity of heart. 


3. ‘Prasadi Sthala—marked out by ‘Subuddhi’ 
or the purity of mind, 


4. ‘Prana Linga Sthala— distinguished by Sumana 
or Purity of consience, 
5. ‘Sarana Sthala'—with Sugnanam 
` or the Knowledge of the spiritual relation bet- 
ween the Soul and Spirit. 


6. After passing all these stages the Soul enters the 
“Aikya Sthala” or the Blissful Union with the 
Para Brahman, 


The Ashtavaranas or the eight aids to faith are (a) 
Guru, (b) Linga, (c) Jangama, (d) Vibhuti, (e) Rudrakshi, 
(f) Pado-daka, (g) Prasada, (h) and Panchakshara or the 
holy Siva Mantram. Each one of these eight environments 
are pregnant with deep philosophical significance. As. 
common practices some of them are not novel to the non- 
_ Lingayet Hindus. In this short compass it is impossible 
for me to enter into the several intricate details of the 
philosophy of Stat-sthalas and Ashtavaranas. 


Gentlemen ! what little I know of Vecrasaiva Philoso- 
phy has fully convinced me of its eclectic character and 
universality in as much as it embraces most of the magnifi- 
cent school of thought in Hinduism while at the same time 
maintaining its individuality. Even in its practices this 
religion is noted for its Catholicity. Some of the reforms, 


which our well-wishers of Hinduism of the present day, are 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 
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well-known doctrine of the “Shatsthala?. Consequently they 
' are known as the ‘Shatsthala Brahmins’. In the present age 
the Swamins of this order are contributing not a little to the 
educational and cultural progress of our community. 


Basaweswar and his co-workers gave ‘such a strong and 
tremendous impetus to the progress of this religion and 
there was such a startling uprise of the Lingayets in his age 
that it is no wonder that Basaweswar is commonly mistaken 
for the founder of this religion. In that age when the 
Brahminic ritualism was rampant as a re-action against the 
Non-Vaidik religions, this ancient faith suddenly restored 
to its primitive simplicity was really looked upon as a novelty 


by the Hindus who, having long forgotten the simple - 


Aupanishidic faith, were too much obsessed with the 
ritualistic idea inculcated by the followers of the later 
Smritis. In this glorious age of the Lingayet Renaissance 
“Back to the Upanishads” was the common cry of the 
people and they most willingly welcomed this faith which 
purported to be the very essence of the Aupanishadic princi- 
ples. Immumerable works on Religion and Philosophy 


were written both by men and women not in the Sanskrit- 


language, for there was no need for Sanskrit works, but in 
the popular vernacular. Thus the Philosophy treasured up in 
the Vedas and the Agamas was _brought to the ordinary 
mass and great was its moral mfluence on the then-existing 
Society. 


The Cult of Linga-Worship 


According to Mr. R.C.C. Carr “the Cardinal principle, 
of the faith is an unguestioning belief i in the efficacy of the. 
Lingam which has always been regarded as symbolical ofthe 
God Siva” Linga-worship, which is as ancient as the Vedas 
themselves, is not peculiar to this sect. It is the most 
. common form of worship obtaining in all parts 'of India. 
'The puranas vie with one another in glorifying this cult and 


tell us hao me an 
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by worshipping Lingam. All the celebrated heroes of ; 
Ramayana and Maha Bharata were staunch Linga-wors- 
hippers. Ravanais said to have paid heavily for some 
irregularity in Linga-Puja and Sree Rama had to expiate his 
Sins for having killed the Brahman Ravana, by worshipping 
Lingam, now celebrated in the holy shrine of Rameswaram- 
But what distinguishes the Lingayets from’ the rest of the 
Hindus and from the other sects of the Agamanta school is 
that they have gone further and have insisted upon wearing 
Lingam on the body and thus have substituted individual 
worship to the congregational worship in the temples. In 
the matter of worship and prayers there should be no 
middleman and the Bhakta should approach God asa Sati 
would approach her lord and thus have spiritual communion 
with him without any interruption from the outside world. 
The Lingam that a Lingayet wears is completly identified 
with his Self and is inseparably connected with his body. 
He is ordained to wear it at all times irrespective of the idea 
of ‘Suchi’ or “Asuchi? andit would be tied to his body even 
' after his death. If by some mischance he loses it he can not, 
like a “Suddha Saiva,’ have another Lingam by a process of 
penance and purifiation called “Vikalpa.” Hence it is thai , 
'heis called Veerasaiva as distinct from the other Saivas 
called Samanya Saivas. Misra Saivas and Suddha Saivas. 


directly from the Vedas and the Agamas and they guote 
Several Veda Mantras to that effect, The following sentences 
may be considered in the right ofthe interpretation given 
to. them by thc Veerasaiva Acharayas, 


l: Yajurveada invokes to Soma or the Lord of Uma- 


I. “Soma Rudra Yuvame Thanyasmai Viswa thanushu 
Bheshajani dattam, Avasyakam munchatam 
thanno Asthu thanushu baddham Krutha meno 
asmath.” 


CC-0. Jangamwadi Math Collection. Digitized by eGangotri 
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Bhagawathi. (Sa--uma according to Sayanacharya) and 
Rudra, the peaceful (aghora) and the terrible (ghora) form- 
of Lord Siva to abide in our three bodres (Ishta, Prana and 
Bhava) and to purge.them of all their sins. 


2. Eurther the Vedas say, “Salutation to Lord Siva 
the Para Brahman _ I desire to wear the form of Brahman 
(Lingam) on my body wholeheartedly”. 


3. “I desire to have the holy touch of Tbrymbaka, the 
siva.” : 


4. “1 desire to have Lord Siva on my body to attain 
salvation”. 


5. “Wear thou always the Lingam, the sing of Lord ' 
siva.” : 


But the oft-quoted authority isa Mantram from the 
Rig-Veda which has been commented upon in “Siddhanta 
Sikhamani” 6. “O! Lord Siva, the Para Brahma! Lingam 


2. “Namo Brahmane Dharanam me asthwa nirakara- 
nam Dharayitha Bhuyasam.” 
3. “Trymbakam Yajamahe.” 
“Amrtasya Deva Dharano Bhuyasam.” 
5. Ethath somasya suryasya sarwa Lingam stapayati 
Pani Mautram pavitram. 
6. Pavitramte Vitatam Brahmanaspati 
Prabhur gatrani Paryeshu Viswataha 
The commentary to this mantram runs like this 
in ‘Siddhanta Sikhanani’. 
‘‘Rugityaha Pavitramte vitatam Brahmanaspate 
Tastmat Pavitram Tallingam Dharyam Saiva 
manomayam 
Brahmeti Lingamakhyatam Brahmanahpati 
riswaraha 


CC-0. Bau vitam ARA yng ebwy atk ittanus 
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thine own self is to be worne by us for ever, irrespective of 
the ‘consideration of “Suchi” or ““Asuchi”. Thou livest 
eternally on thy Devotees. The one who is without thy 
Diksha and without thy knowledge cannot attain thy form”. 


7. “Whether one is able to wear the invisible Lingam 
in his conscience or not one should necessarily wear the 
Lingam on his body bestowed upon him by his Guru. This 
is to be done for the sake of Salvation. So say those who 
are well versed in the lore of Vedanta,” 


8. “Whether he is a Brahmin or a Kshatrìya,” the 
man who wears the Lingam attains the state of Perfection,. 
the true Bliss.” - 


This wearing and the worship of Siva Lingam seems to 
have been held in high veneration in the epoch of the 
Puranas and the Smritis. Yyasa, beside, devoting one full 

` chapter (cx. Veera Maheswara Prakaranam in Sankara 
Samhita) and one full Puranam (cx. Linga Puranam) 
for the exposition of this cult incidentally alludes to the 
Lingadharins in 9. Skanda Puranam, 10. Bagawatam and: 
11. Maha Bharatam. ` : 


7. Antar Dharana Saktova hyasaktova Dwijottamaha 
, Samskritya guruna dattam Shivam Lingamur- 
nothale 
Dharyam Viprena Muktyartha mevam Vedanta 
~ Vido vadanti—Jaigishiya Shake, Sadanando- 
panishad, 
.8. Yoma hastarpita linga mekam, Paratparam Dhara- 
yathi Vipraha Kshatriyova. 
9. Dwita Lingam Sadacharya niyata Dwija 
k Pungava, Veeramaheswaram Samyak « 
Pujamed bhakti mannaraha. 
10. Annecha Samskritatmano vidhina etc. 
11, Kimahr Bharata srestha patram vipraha 
Sanatanaha, Linginamchaiva 


cB hmanamavanxa Linginahmicitized by eGangotr 
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Manu Gautama and Parasara have referred to this - 
religion in their respective Smritis. Thus one can clearly 
perceive that this religion 'which is erroneously supposed to 
have been founded by Basaweswar was no novelty to 
Hinduism. It is but a fraction of that grand unit emphasis- 
ing upon one aspect of the great thought. 


The Veerasaiva Philosophy ; its Place in the Hindu Systems.’ 


Having thus cleared off the mist of misconceptions 
from our visions ‘regarding this hoary religion, let us now 
try to understand the nature of the thought emphasised upon 
by this faith and let us then assign its position in the different 
system of the Hindu Philosophy. But before J venture upon’ 
this difficult task I must plainly confess that I am laying 
before you what I have been able to understand of my 
religion in the light of a limited number of religious works 
l have been able to read by this time digressing from my 
College Study. This discourse is far from being academic 
and exhaustive in.any sense as it is not an attempt 
- at a systematic exposition of Veerasaiva Philosophy. 
With my limited knowledge and study of the 
Philosophy I cannot undertake that Herculean task and 
hence I leave it to the great and enlightened minds. Iam 
only a layman speaking unto laymen and I deem my mission 
successful if I am successful in kindling in your minds some 
interest and curiosity towards this much neglected study. 


Veerasaivism in some of: its aspects be'ongs to the 
Vedanta School. By this term I do not mean that system of 
thought which was expounded by the later commentators. of 
the Brahma Sutras, which is also termed the Vedanta. By 
the term ‘Vedanta’ I mean that school of thought which 
draws its inspiration from the Upanishads and which is 
Crystalised in the Brahma Sutras. The Upanishads- are 
called the Vedanta as they form the ‘‘antyabhagam” or the 
latter portionmesthedViedesdofecionen famous, Leaxagyapani-. 


22 VEERASAIVISM 


shat forms the 40th or the last “adhyaya” of Sukla 
- Yazurveda.) 


The European scholars who first studied the Indian 
Philosophy having had no access to the commentary of Sree 
Neelakanta Shivacharya held that the commentary of Sree 
Shankara Charya was the only correct exposition of the 
Upanishads and the Brahma Sutras. But later on scholars - 
like Dr. Thibaut and Maxmuller had to revise their 
opinions, = 


It is mistakenly believed that the Philosophy of Veera- 
saivism is but a modified form of Sree Shankara Charya’s 
Absolute Monisnr or Advaitism. Some scholars, misled by 
the strong emphasis laid on the Bhakti cult by this faith, 
identify it with Dwaitism or dualism and go so far as to 
Say that the Dvaita Philosophy was expounded by one of 
the preceptors of this” school Sree Sanditaradhya, long 
before the advent of Sree Madwacharya. Others, misled by 
the similarity of expressions and the similarity of principles 
in Certain respects, assert that it is one with Visishtadwaitism. 
But it must be said to the credit of this faith that it is none 
of these but yet that it embraces and harmonises all these 
different thoughts. It is in this sense that it is essentially 
Vedic besides being essentially eclectric. Some of the savings 
in the Srutis such as “Dwadwavaja Visanisau” and “Dwa 
Suparna Saynja Sakhaya” expound Dwaitism and some, 
sayings such as “Neha nanasti Kinchana,” “Ekameva 
Dwitiyam” etc. teach only Adwaitism. The Veerasaivism 
which embraces both the thoughts is more in accordance 
with the Vedas than either pure Dwaitism which must 
discord the latter Sayings or pure Advaitism which nust 
necessarily reject the former saying. Hence does Sreekara 
Bhayshyam aptly describe. 1 


“Veerasaivaika Siddhante Sarwa Sruti samanwayaha”. 


Veerasaiva Phi : . : : 
GOO. Jargon ate is technically called Sivadwaitam. 


VEERASAIVISM ; 23 


Viseshadwaitam, Aiswaryadwaitam, or Sakti Visishat- 
adwaitam Sreekara Bhashyam defines Viseshadwaita 
thought as the harmonious blending of Dwaita' and 
Adwaita. 


“Vaidikanam Visuddhanam 
Ethadbhashyam hi Kalpakam 

Sruttaika desa Pramanyam Dwaita Adwaita 
Mathadishu, 

Dwaita Adwaita mathe Suddhe Visesha 
Adwaita Samgjnike” ` 


Definition of the term “Veerasaiva”. 


According to Sree Neelakanta Sivacharya the term 
Verrasaivism means this :— 


“Vi” Sabdenochyate Vidya Siva Jeevaika bodhini 


Thasayam ramantaye Saiva “Veerasaivah 
prakirthithaha." 


The letter “Vi” designates that kind of Vidya. or 
profound Truth which propounds the mystic relation bet- 
ween and the final union of Siva (orthe soul embodied) and 
such of the Saivas asrevel in that Vidya are known as 
Veerasaivas. Thus we see by this definition that Veera- 
saivism has “Siva Jeevaikyam” or “Adwaitism” for its 
final goal, The term Adwaitism does not negative the 
reality or the existence of two but itsimply postulates a 
relation between these two which is at once both Dwaitam 
and na-Dwaitam. It is a unity or identity in duality. Thus 
in this system the idea of duality is not negatived for the 
soul isnot Brahman potentially though it is so latently. 
This idea cannot be better expressed than in the words of 
one of the sutras of Sivajnanobodham (translated by Mr. 
J.N. Nallaswami Pillai.) 


UThe Medis exp Rha wade sAM Br DR Jo IK aneva 
Rudro nadvitiya Yathasteh” mean that there is only One 
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Supreme Being without a second. And this one is the Pathi 
and'not the Soul. You, who say ignorantly you are. one 
with the Lord, are the Soul, and are bound. up with Pasa. 
As we say without the primary sound, ‘A’ all other letters 
will not sound, so the Vedas say, without the Lord, no 
other things will exist.” . 


According to the Agamanta: the negative prefix in the 
term ‘Adwaita’ or “'na-dvitiyam” (which is the original 
term in the Srutis) does not mean “Abhava” or positive 
negation of the existence of the two or ‘‘Virodha,” that they 
are diametrically opposed to each other. but that there is 
“Sadrisyam”’ or identity between the two. It is “ananya” or, 
non-difference. 


But this idea of “Sadrisyam” or “Samanatwam” is only 
a matter of experience to the soul in its spiritual progress 
towards the All-Perfect when it is in a state of ecstasy over- 
whelmed by the Presence and Bliss of the Divinity. Itisa 
matter of religious life than of mere exposition and hence 
should not be too much emphasised upon at the very initial 
stage of one's religious life. One cannot begin his religious 
life by wholly identifying oneself with Parabrahman. Such a 
thought which inculcates in man a spirit of self sufficiency 
and untampered egotism even in the preliminary stage when 
he has not “risen to that transcendental atmosphere is 
extremely dangerous even as a sword is when placed in the 
hands of achild. The life on earth, according to Plato, is 
like a school through which men pass and in which they 
may learn and grow up, but the school itself does'not go on 
growing. Suppose a boy enters the school for the first time 
with ihe definite conviction that he is all perfect. Can he 
possibly attain any perfection at all in the longrun? Just as 
there are several stages in the degeneration and gradual fall 
of the soul from its original State of Perfection so also there 
- must be clearly defined stages in its progress from its present 
contamdnated State tadi neta NoPE APRS AA ea uti- 
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.ful. There cannot bea New moon immediately after the 
Full-moon nor can the Full-moon succeed the New-moon 
immediately. There are different stages between these two 
extremes and it is upon these Stages that Veerasaivism lays 
special emphasis. 


As the sharpest sword is the. sooner blunted when ill- 
handled, Adwaitism, which is the highest point. in the 
spiritual evolution of the Soul is the most susceptible to 
perversion and deterioration when handled by such as are 
yet novices in the spiritual training. In its perverted 
form it has become the last resort of many a desperate man 
who uses it as a stalcking-horse for his immoral acts., It is 
said to be perverted when it degenerates into “Bahyaadwaita” 
or “Vagadwaita.” Even Sankaracharya, the champion of 
extreme Monism, fore-saw such possibility of degeneration 
and forestalled it by insisting on this difference between 
Babya Advaitam (or the sense of nondualism exercised 
simply in mere airy talk and outward action not backed 
by the necessary spiritual training) and Bhawa Adwaitam 
(or the sense of non-dualism experienced while in spiritual 
communion wilh God). All the Veerasaiva Philosophers ` 
are very vehement and uncompromising in their condemn- 
ation of Vagadwaitam. 


The Vedanta emphasises the necessity or moral and 
spiritual training before one thinks of his realtion to the 
Supreme being. Strictly moral and orderly life is what is 
` connoted by the term Religion and Count Leo Tolstoy talks 
in the language of the Vedanta when he defines religion a3 a 
“certain relation established by man between his separate 
personality and the endless universe or its Source; morality 
is the perpetual guiding of life which flows from this 
relation”. The Vedanta, condemning Bahya Adwaitam, 
offers practical guidance and incentive to moral and religious 
life. enter the higher_sphere of thought with- 
out HN Tot o zed Cg 2 ritual 
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tranining in Self-realisation. The Upanishads in their 
Purwa Santi Mantras give, as it were, warning to the tres- 
passer who is unqualified to study them that there is “No 
through fare” to their sacred region. Besides they begin with 
the short, pithy and the most significant word “Atha” 
(then) whcih according to commenta'ors mean Adhikara 
Praptyananiharakalam” ie, after the obtainment of eligi- 
bility (cf. Atha Aswalayano Bhagawantam Parameshtinam 
Parisameth Uvacha. Kaivalyopanishat) In the same quaint 
old way the first of the Sutra’s dealing with the Uttara 
Mimamsa runs epigrammatically. “Then the enquiry into 
the Brahman” The word “Then” is explained by the Com- 
mentators to indicate that one ought not to enter upon the 
study of the subject unless and until he has acquired certain 
qualifications’’—Justice Subramania -Aiyer. 

The aim of a man, highly intoxicated with Spiritual 
thought is to Jiberate his consciousness from the limitations 
to which it is ordinarily subject to. It is not wholly true to 
assert with Plato that “the body is a tomb” to the Soul. 
Plato, with his characteristically Hellenistic pessimism, says 
so, for, it is towards the life after death that his real hopes 
are directed. “While we are in the body,” Plato writes in 
his “The Spirit of Man (16. Phaedo. 66) “and while the 
soul is contaminated with its evils, our desire will never be 
thoroughly satisfied” True, it will not be thoroughly satisfied. 
But the emancipation of the conciousness is not postponed 
till after death but is attainable even while one is still living 
in this body. Whena man attains this liberation and 
Pragnanam he begins to brood over his past history, how he 
has, through various stages fallen from the state of Bliss 
and Perfection and how his total ignorance of his past had 
led him to have a false conception of his life on earth. When 
once his real self is revealed unto him, he'can be said to be 
already on the way to Perfection, for, it is Pragjnanam (or 
the revelation of the True self) that leads to Brahmam or 


to the Eternit i 
Bliss Coa arcane hence, to Anandam or, the. ever lasting 
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As long as the soul remains self secure in the body ` 
falsely imputing reality to mundane affairs and the happi". ~ 
ness associated with them it can never comprehend the true . 
Perfection and the true Joy and hence'will ever be subject to 
the vicissitudes of the mysterious wheel ‘‘Paribhramana 
chakram” But when once it attains the stage of self realis- 
ation, when once it understands the real nature of its own: 
self and the nature of the relation that exists between itself 
and the Absolute Being it will turn away in disgust from its, 
earthly associations and will try against odds to severe.its 
connection with its body or angam.” 


Thus the three categories recognised by the Veerasaiva 
philosophy are “Linga” or the aboslute spirit, “Angi” or 
the soul when in the body and Nature which is the material 
cause of the outer universe and of the body which ties down 
the soul fo the physical body entangling ìt in the intricate 
web of life by its power of fascination. But the Spirit from 
‘above would be attracting the soul to itself counteracting 
the force of Nature. Thus the soul has no individual exis- 
tence apart from Nature on the one hand and the Spirit on 
the other. It must either_associate itself with Nature or 
lean towards the Spirit. It is subject to the two counter- 
acting forces till its final emancipation. It partakes of the 
‘Sat’ of the supreme being and the ‘Asat’ of the Prakriti 
and thus is characterised by the term ‘Sadasat’. This 
relation between the spirit and the soul and the Nature is 

‘beautifully described by “Saint Meykandan in the analogy 
of an object suspended in theair. Let us take for example 
the anology of an apple hanging in the branch. There is the 
force of gravitation drawing it downwards to the earth. 
But the tree holds it up fast by its own force, Thus the 
apple must either be attached to the tree or brought down 


“Vide Mr. Nallaswamy Pillai “Studies in Saiva~ 
CC-0.Skidhawed? Math Collection. Digitized by eGangotri 2 
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to the earth. It is needless to repeat that as long as it 
remains attached to the tree it cannot be brought to the 
earth. This idea is echoed by Saint Channa Basweswara who 
says that the soul as long as it is associated with the body 
(Anga Sangam) the communion with the spirit is denied to 
him (Linga Sangam). But the tree holds the apple only 
temporarily. Time will come when the fruit matures, be” 
comes bright and sweet, perfected by the sweet juice from 
the earth (the Divine grace in the case of the soul). The 
_ force of the tree will gradually yield and the fruit falls down 
and soon loses itself in the earth. According to Skando- ` 
parishat the emancipated jiva is Sadasiva :— 


“Thushena baddho Vrishisyat Thusha bhavetu 
Thandulaha. 


Evam Baddha shatha Jivaha Karma Nase 
Sadasiwaha, 


Pasa baddha sthatha Jivaha Pasa mukta , 
Sadasivaha. 


Plato and the theory of the Progress of Soul. 


Plato in his “Republic” presents us a vivid and graphic 
picture of the Soul in its contaminated state whilei in 
bondage :— 


“We have spoken of man as he appears to us pow, but 
now he looks as Glanars looked after he had been cast into 
the sea, and his original nature was scarcely to be discerned 
for his limbs were broken and crushed and defiled by the 
waters and strange things had grown round him, shells and 
sea weeds and stones; so that he was more like a beast than 
aman. That is how the soul looks to us now encompassed 
by all her evils. It is elsewhere, my friend, that we ought 
tolook. We sbould look to her love of wisdom and realise 


what she clinks to and, what company, shecdesines, for 
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she is akin to the Divine and the Immortal and the Eternal | 
and we should understand. what she should become if she 
followed after it, with all her strength and were lifted by 
that effort out of the Sea where she now lies......... Then we 
should -understand her real Nature.” Thus, according 
to Plato, it is in the life after death that the soul realises the 
true nature of man. 

Gentlemen ! I implore your pardon for having had to 
dwell so long on the Platonic conception of the degeneration 
and the regeneration of the Soul. But as will be evident 
presently I have done it with a set purpose. Plato as will. be 
shown from the disgusting picture he has protrayed of the 
Soul While on earth, is very pessimistic regarding this 
earthly life. To him nature is a regular tyrant holding the 
Soul in bondage; this earth is a prison, house, a tomb to 
the Soul. This idea was handed down from generation to 
generation until the neo-Platonism at the beginning of the 
Christian era incorporated it into its system. It was 

later on infused into the thought of the medieval Christian 
writers who vic with one anotherin their denunication of 

‘our poor Globe. But the startling geographical discoveries 
made at that dawn of the modein age wrought a complete 
change in the attitude of men towards earth, which is now 
located in the Heavens along with the other planets of the 
Solar system and hence is very near god. ‘ 


But how different is the attitude of the Upanishidic 
Aryans towards this world of ours. Nature was to them a 
benevolent mother and astern teacher. It is pervaded by 
the Divine Spirit and is a vesture to the Supreme Being. 
“(Isa-Vasyamidam Sarwam” Isopanishat). The Upaaishads 
attempt at reconciling and harmonising the physical or the © 
material aspect of life. with its spiritual aspect. It is true 
that Nature flirts with the soul and lures it to the false path. 
But it icogly, fgrfuMÌin6, ARG shat t0g with she idea of giving 


it greater strength and energy in its onward. march. He 
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is 


who aspires at a union with the Supreme Being, has really 
no easy job before him. God has purposely ordained that 
Nature should “rigorously and consistently exhibit the law 
of desert and causality in relation to the soul.” But when once 
the soul over-comes this law of Nature ‘and thus passes the 
test, Nature would loosen her grip on the soul and would 
now help it on its onward march. Nature is most aptly 
called by Mr. V. V. Ramana Sastri “the spirit appointed 
material instrument of Soul’s Salvation. The spirit requires 
the soul to seek its emancipation only by wedding nature 
and there by passing the ordeal of causality. Nature proves 
Successively a seducer, a taskmaster and a servant in relation 
to,the soul in accordance with the degree of Spiritual Pro 
gress attained by it”. 


Veerasaivism and the theory of Mayawada. 


In strict consonance with doctrines of the Upanishads, 
a Veerashaiva takes immense interest in this world asa 
physical manifestation of the Divine Energy. He does not 
discord, it either as a tomb or a prison-house or deem it as 
Maya or illusion or a grotesque farce. or comedy of errors. 
In this respect he stands poles apart from the Adwaitin of 
the Mayavada school to whom this whole world is “Maya” 
or illusion. When the Mayavadin is asked to account for 
existence of this phenomenal world which we actually see 
-around us he silences us by his “Rajju Sarpanyam” that 
we have mistaken a cord for a snake. 


The word “‘Maya’’ never meant illusion either accord- 
ing to the Upanishads or according to the Vedanta Sutras. 
Where it occurs in the Vedas it means not—Sillusion” but 
the Divine Power *(or the Sakti of the Veeraiva Philosophy). 


*cp. Niralambhopanishat of Yajurveda 
“Prakriti riticha. Brahmanassakasat Nana vichitra Jaga- 


nniramana 
mRNA DH fS? Bg ASS Sat 
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When the Lord is said in the Brihadaranyaka Upanishat to 
appear as multiform through the Maya, the reference is 


clearly to its creative ‘Sakti’. The Lord is represented ` 


careering rapidly through the appearance of the world with 
the “horses Yoke1” The mind has the horses or the senses 
under its control and ' with these yoked or controlled horses 
it proceeds to it work of creative Knowledge. But in the 
ultimate analyses the horses the world and all resolve them- 
selves into the Brahman.” 


Life and Nature, 


To a Mayavadin this phenomenal world is of little or. 
no importance and interest at all. It is a delusion to him 
and he does not revel in the soul-ravishing beauty and 
splendour of Nature. But to a Sivadwaitin the world is a 
cosmos and not achaos. Nature is a clear mirror reflecting 
the glory of the kingdom of God. True, it is but an 
imperfect imitation of the Perfect but yet an imitation of 
Divine Beauty and the Divine Glory. All beautiful things 
remind man (according to Plato) of this perfect Beauty, 
because we had seen it once before, in another life, before 
our souls were born unto this word “that blissfull sight and 
spectacle when we followed Zeus in his winged car and all 
the company of Gods and went out into the realm beyond 
the sky, a realm “‘of which no mortal poet has ever sung or 
ever will sing worthily.” 


Truly there is much to be learnt from the Divine book 
of Nature. Hearing from Nature often-times, “the still, sad 
music of humanity, nor harsh nor grating “one is tempted 
to echo the most beautiful and impressive line of Words- 
worth :— f 


E ;««...And I-have felt 
A presence that disturbs me with the joy, 
Of elevatedorhaughtfMh$€OS0c$MDlÌIi)itized by eGangotri 
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Of something far more deeply interfused, 
Whose dwelling is the light of Setting Suns 
And the round Ocean and the living air. 
And the blue sky and in the mind of man, 

. A motion and a spirit, that impel 
All thinking things, all objects of all thought, 
And rolls through all things.” 


The Cult of Bhakti. 

This sublime conception of Maya as Divine Energy 
gave rise to the Bhakti cult which characterises Veerasaivism. 
As will be seen presently it is this Divine energy or the 
Sakti or the maya of the Vedic language that differentiates 
the One Unit into two (1) Paramathman or the Linga Sthala 
and [2] Jivatman or the Angasthala. But the same Sakti, 
in its turn, is bifurcated into (a) Kala which mingles with. 
the Paramathman and [b] Bhakti which goes with Jivatman. 
What Sakti is to Siva, so is Bhakti to Jiva. If Siva creates 
the world by his Sakti and weaves the web of life around 
Jiva, the: Jiva disentangles himself from this web by his — 
equally powerful instrument Bhakti. It is through this 

Bhakti that Jiva will “iook-into the life of things” and will 
understand the relation between himself and the Lord who 
is behind the screen of this Universe. It is through this 
Bhakti that he will realise the presence of God by his“Urdhwa 
Dristi” which gives him unbounded joy. He will not be 
daunted by the obstructions of this world but on the other 
hand such obstructions only strengthen and glorify his Bhakti. 
Bhakti,according to this faith, as according to the Upanishads, 
is the first stage through which the Soul has to pass to,reach 
thelast stage, the Aikya $ Sthala or the spiritual absorption in : 
God. When Aswalayana in the “Kaivalyopanishat” 
implores Brahma toteach him the path to Salvation. 
Brahma replies “Salvation (Amritatwam) is attained not by 
performing Karmas, nor by having sons or wealth but by 
Sraddha, and Bhakti which in Dhyana (Meditation) and 
Yoga (ofarsuntonyb yetripletety dbotiding/egeselftto God. 
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‘strongly advocating for the good of the nation, were worked 
out successfully even in the 12th Century itself by Lord 
Basaveswar. $ : 


Some of the Catholic Features of Veerasaivism. 


Ahimsa Dharma! 


1. The Lingayets recognise the presence of the Divine 
element in all things and hence are the strict adherents to 
the ‘Ahimsa’ Dharma. In their vehement condemnation of 
cruelty to animals in any form and animal sacrifice they are 
one with the Jains and the Buddhists. According to Basa- 

_weswar, “Daya (or kindness) is the true foundation of 
Religion.”’. 


“ 
~~ 


2. All men and women, no matter to what class or 

` caste they belong, are entitled co read the Vedas, Agamas 
and Upanishads. Truth is not confined to one sect or one 
community. It shines only in its universality. ; 


Position of women :— 


3, The position held by the fair-sex among the 
Lingayet community is unique. They have as many rights 
and claims in religious field as the males. They are entitled 
to Diksha Samskaram and are taught to read the scriptures. 
Female-education is encouraged, nay, insisted upon amongst 
the community which boasts of many a heroine, Poetess, 
and prophetess such as Nagamambika. Neelambika, Ganga- 
mbika, Mahadevi and Muktamba. Great and invaluable 
was the service rendered by these high-souled ladies to the 
spread of the Lingayet religion in the Lingayet Renaissance 
period of 12th century. Some of-their works written in the 
. beautiful Canarese language are noted for their charm, 
simplicity and elegance of'diction and the depth of thought. 
Mr. : ives the following account of the treat- 
RY i AN M gayet community eGansolr 5 
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“Here we find women raised to her proper position in 
society such. as she holds among Christians, being treated 
honourably with a respectand delicacy which forms a strong 
contrast to the modes of expression we find in the Brahmini- 
cal volumes. ‘Indeed the considerate and decent behaviouJ 
of the Jangams toward the female sex is a very pleasing pecu- 
liarity which entirely divides them from other class of 
Hindus...A woman’of piety is just as fit as a man to confer 
instructions in‘the creed.. The Jangams alaways receive and 
| return the bow or salutation of every woman just as happens 
between man and man. For, they observe, were we to offer 
her any insult it would be an insult to the image of God 
which she wears. Nothing but a breach of chastity can lose 
her the title she possesses to gentle and honourable treat- 
ment.” : 


4. No distinction in caste among those who have had ' 
‘Diksha Samskaram’ is recognised by our Scriptures., 
. Veerasaivism is not a sect by itself but only a School of 
Thought with certain definitely laid out principles and 
embracing several classes. All those who wear Lingam the 
badge of universal brotherhood—who follow the strict 
principles of Shat-sthala and Ashtavaranam, who abstain 
totally from prohibited food, drink, action and profession 
in life and who maintain a high standard of morality as | 
required by our scriptures are all one and equal. 


Dignity of pure and untainted labour. 


.5. It was Lord ' Basaweswara who was among the 
pioneers to recognise the dignity of Labour. He vehemently 
denounced the orthodox school which classified men in ' 
society according to their professions. External labour does 

not degrade a man from his social rank, provided it does 
not involve in “himsa” or cruelty, does not lead him to an 
immoral path or does not, in any way, affect or obstruct his 
religious obseavancesvsTirosithe-bingsiyets tyavéamonopolised 
Trade, Agriculture and Industry in the Karnataka. The 


. yy 


, 
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plough share, which an orthodox Brahmin would consider 
it a sacrilege to touch, is the main stay of a Lingayet, 
though he is as strict and scruplous in his religious obser» 
vances as an orthdox Brahmin. 


-“ 


6. The Lingayets were among the pioneers to expound 
the principles of the Vedas, the Agamas and the Upanishads 
in pure, easy and popular vernacular so as to be easily 
grasped by the ordinary intellect, though such a rendering 
was considered sacrilegious by the more orthodox section 
of the Hindus.. A survey of the Kannada and the Telugu 
leterature brings: home this fact clearly. Of the Vachana 
Literature of the Lingayets Mr. E P. Rice gives the follow- 
ing excellent account. a 


Vachanas. 


“The Lingayet propaganda was aided bya large number 
of writers who flooded the country with.tracts commending 
the new creed. These tracts are called “Vachanas” or 
Sentences and form a unigue feature of Lingayet literature. 


_ They are in easily intelligible (some times even alliterative) 


prose requiring no learning to understand. To this fact is’ 
doubtless’ due, in considerable measure, the popularity of 
the movement. We may perhaps compare the effect produ- 
ced in England, in the 14th century by Wycliffe and his 
“preachers and MS. Gospels. In form, the Vachanas are 
brief disconnected paragraphs each ending with one or 
another of the numerous local names under which Siva is 
worshipped. In style they are epigrammatical, parallelistic 
and allusive. They dwell on the vanity of riches, the value- 
lessness of mere rites or book-learning, uncertainity of life 
and spiritual’ privileges of the Siva Bhakta. They call men 
to -give up the desire for worldly wealth and case, to live 
lives of sobriety and detachment from the world, and to 
, turn to Siva for refuge. They are seldom controversial, but - 


almost Cntiroly konato a detntianal akero stargo They _ 
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are still recited by the Lingayet Acharyas for the instruction 
of their followers.” 


Thanks to the splendid’ services of Rao Saheb P. G.: 
Halkatti B.A., L.L.B., of Bijapur innumerable works of this 
period have been brought to light and much interest is now 
being evinced in the revival of the Vachana literature. This — 
is no small addition to the glory of Kannada liturature. 
The Veerasaiva poets were among the pioncer builders of 
both Kannada and Telugu Literature and Mr. R. C. C. Carr 
rightly asserts that “to them is attributed in a large measure 
the credit of preserving intact their beautiful, highly poli- 
shed, and powerful language, Canarese.”’ P 


Veerasaivism has done much to the moral and spiritual 
elevation of the common mass, to the spread of the Upani- 
shadic principles, to the rise of. the Bhakti cult, to the 

. cultivation-of high conduct and to the sublime conception 
of caste system. 


Thus what has been said of Vedanta philosophy of the 
Upanishads can also pe said of this faith with egua] 
justification :— 


It is in its unfalsified form “the strongest support of 
pure morality, is the greatest consolation in the sufferings . 
of life and death. In the world of nature to reveal things 
hidden, to sanctify things common, to interpret new and 
unsuspected relations, to open a new sense in man; in the | 
moral world to teach truths hitherto neglected or unobserved 
to awaken men’s hearts to the Solemnities that encompass 
them, to decpen our reverence for the essential Soul, to 
make us feel more truly, more tenderly, more profoundly, 
to lift the thoughts upward through the shows of time to 
that which is permanent and eternal and to bring down on 
the transitory things of eye and ear some shadow of the 
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** feel, through all this fleshly dress, bright shoots 
"of everlastingness ” 


Gentlemen! I thank you heartily for your patient 
hearing to this random and disconnected talk. J humbly 
crave your indulgence for the numerous short comings this 
discourse may be surcharged with. I must also thank thc 
organisers of this conference for the readiness with which 
they compiled with my reguest by allowing me a portion of 
their precious time to talk on what I think of my religion. 


Hara Aum Thathsath, 
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Mr President, Ladies and Gentlmen, 


We owe a deep debt of gratitude to the organisers of 
this unique conference for having provided a common plat- 
form for the votaries of different faiths, with a view to 
promote mutual concord and fellowship based on a recog- 
| nition of the fundamental harmony, unity and universality 
of all religions. The need for such congregation cannot be 
over-emphasised especially in this critical period of bitter 
strife, hatred and antagonism. By its sublime attempt at 
harmonising the different faiths of the world and demonstr- 
ating the grand conception of Universal Brotherhood, this 
conference is ushering a new era and deserves the blessing 
of all thesavants of Peace, who pine for, “that lost sweet 
touch in the allness of the universe.” My heart-felt thanks 
are due to the organisers of this conference for giving me 
this opportunity of representing my faith in this grand quest 
after peace and concord. ‘ 


The subject of my present discourse constitutes an 
unwrit:en chapter in the Religious History of India, as no 
serious endeavour has yet, been made to give to the modern 2 
world a connected conspectus of the history, the philosophy 
and the literature of the Veerashaiva Religion, which, as a 
distinct branch of that great and ancient “Shaiva Siddhanta 
School' has played no mean part in our national and 
religious life. It has, on the other hand, been the unfor- 
tunate victim of gross. misrepresentation and 'misinterpret- 
tation though some of the writers have now and again made 
some sincere attempts to give a true account of this religion 
to the best of their knowledge. Veerashaivism represents â 
distinct phase in The Evoluiton of the Ancient Hindusim 
and MICR.Ghdomw&BMd6h NAU Ar Gn 
he says of the Lingayets that ““ their faith purports fo'Be the 
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primitive Hindu faith, cleared of all priestly mysticism”. 
The history of Hinduism is one of in.essant siruggles 
between conservative elements and rigid ritualism on the 
one hand and the liberalising and humanising forces and 
spiritualism on the other. The well-known dispute between 
Yagnavaikya and Vaisampayana, the schism between 
Vasishta and Viswamitra, the rise of the Jainism and 
Buddhism, are but several indications of the ebb and fali of 
the -tide of humanistic cult in the Hindu religion. 
Veerasaivism.repr-:sents one such phase in this evolution. 


It was once held that the cult of Siva worship was 
derived from the crude demonology of the South Indian 
aborigional tribes. Sut this theory has been brushed aside 
as a long-discredited story and the most commoniy accepted 
view is that immediately after or even synchronising with 
the Pantheistic concesption in the evolution of the Aryan 
thought came in the conception of the worship of Shiva as 
the supreme Deity,. The primitive Aryan of the Rigvedic 
period worshipped Shiva (the then Rudra) both as a thun“er 
God and as a benevolent Deity driving away ail sorrow. 
The next stage in the evolution is the monotheism when ali | 
the Dieties of the Rigveda are absorbed in the personality 
of Rudra who is now expressly called as ‘!sha, or Shiva’ in 
the Yajurveda which declares that “ God is one and no 
second and that one God is Rudra.” Thus, by the timg 
when the Upanisha.s came to be composed “Shiva? was 
identified with the “Para Brahma” of the Upanishads. It 
was during this momentous period that there arose a 
cleavage among the original compilers of the ‘ Srutis’, some 
of them seceding away from: the bulk, condemning the 
animal sacrifice that was then in vogue and giving a spiritual 
interpretation to the sacrifice to be offered to Shiva. This 
marks the highest stage in the evolution’ of -the Aryan 
thought, when was expounded the sublime doctrine of the - 
Vedanta describing the mystic relation between the Soul 


and the waiyersalspicidi aneh thecultimageabsoratiogoef the 
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two. It was at this time that the Agamas and the Upani- 
shads branched out from the same stem of Vedic tree and 
gave birth to different cults and creeds. - : 


The Agamas. 


Agamas like the Upanishads, enjoined the worship of 
one God, gave spiritual significance to the sacrificial rites and 
thought that the true salvation lies in self-renunciation and 
the dedication of self to the universal soul, Lord Shiva, This 
doctrin> of self-dedication is the foundation of all the 
schools of Shiva philosophy and is the very essence of the 
Veerashaiva philosophy. Agamantha giving the true inter- 
pretation of the Adwaita philosophy of the Upanishads, 
expounds the highest monistic Knowledge, a system which 
is at once Dwita and Adwaita, differing from both the 
recognised schools of thought, but harmonising both in 
conformity with the principles of the Upanishads According 
to this conception the ‘Jiva’? emancipating from ‘Pasa’ or 
the worldly bondzge draws nearer and nearer to Paramatma 
wearing away atom by atom till it is one with him. The 
same idea is conveyed by the word, ‘ Upanishad (Upa= near ; 
ni= quite; shat= perish). As man near God he wearg 
away atom by atom, so that at the moment of the union 
nothing of him is left and what is left is the presence of the 
Supreme one only and the feeling of His Presence and no 
feeling or consciouness of feeling of himself or others’ 
This feeling of the Presence and bliss of God is “ Adwaita., 
Such an identity is the ecstatic condition of the mind which 
_the Yogis feel. In the words of St. Meykandan,— 

haan The word, ‘ Adwaita” cannot mean Oneness or Ekam; 
no one can think of himself as One and the very thought 
implies Two. The word simply denies the separateness of 
the.two. “Anyasti' and hence God is said to be One with 
thessoul.’ 

The Agamanta does not rest content by merely expoun- 
ding abstraot thepriceadi htitreate xeliginnizés Matsie; life 
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and lays out a thoroughly reasoned system of practical 
philosophy neither contradicting our experience. nor causing 
violence to the most cherished of our sentiments, both 
moral and religious, a system of thought which was 
progressive and built on an adamantine basis, step by step 
leading to higher knowledge. Thus. the two cardinal princi- 
ples of the Agamanta school, namely. the progressive 
realisation of the self and its dedicition to Universal soul 
constitute the basic foundation of The cult of Linga Worship 
which distinguishes the Veerashaivas. The worship of 
‘Lingam’ which is invariably a matter of daily observance 
with all the Lingayets, rich or poor, high or low. learned or 
unlearned, male or female is but symbolic exposition of the 
progress of the soul and its communion with God. Various 
theories are put forth regarding the exact significance of 
this symbol. According to one theory Shiva Lingam is the 
symbolic of the Sabda Brahmam, the Pranawa, ‘Aum’, from 
' which has emanated the whole" Universe Lingam, as 
Pranawa. figured to the eye. becomes the Universal sym5ol: 
of God and object of worship as thé Pranava, :n Mantra 
or sound form, before. 'Tirumantram” says, “The whole 
is the ‘OM’ kara filled by Nada and Bindu, The base is ‘A’ 
kara; the Kanta is ‘M’ kara and the round form is the ‘La’ 
kara. According to Ajitagama Linga represents, ‘Pati’ or 
Shiva, ‘Pashu’ or Jeeva and the ‘Pashu’ or the relation bet- 
ween the Two. Swami Vevekananda tells us that the wor- 
ship of the Shivalingam originated from the famous story 
of the Mahalingam in the Atharwa-Veda Samhita, in the 
place of the ‘Yupasthambha’ which was beginingless and 
endless and which thus represented the Eternal Brahmam 
As has been pointed out already, those who discarded’ 
animal sacrifice dissenting from the ‘Karma Vadins' retained 
still the same ceremonial forms and the same Mantras for 
new purposes with highly spiritual significance. The idea 
of sacrifice: &ywRmwgdi beh eollegyRneljpitiaffhbed Gamow their 
memory. But it is not the horse nor the goat but our grosser 
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self that should be sacrificed. In the Rigvedic times, Shiva 
was assigned the chief place in the sacrifice and was styled 
the ‘M:dhapathi.’. He was symbolised by the sacrificial 
post or the ‘Yupasthambham’ which was held in high 


reverence as the Parabrahma. The dissenters in their new 


form of worship worked out the sam? idea of identifying 
the sacrificial post with the Brahman who has the whole 
Earth for his seat, the blue sky for his crown and the whole 
universe as his vesture. To this “Medhapathi” or Lingam, 


the symbol of Lord Shiva should a devoiee offer himself in | 


sacrifice and thus become one with Him. It is interesting 
to note in this coaizction that the Shiva temples are built 
on the model of “Yagna Shala’ and the famous temples at 
Draksharama and Samarlakoia bzar ample testimony to this 
theory. Thus, the worship of Shivalingam signifies self- 
sacrifice or renunciation and this idea of sacrifice is the 
centre of the Shaiva Philosophy. 


Lord Shiva, characterised in the Upanishads as ‘Shivam,’ 
Shantam, Nirgunamityadi Vachyamanirvachyam, Chai- 
tanya Brahma is designated as ‘Sthala’ from which all 
things shoot out and into which all things are absorbed 
finally. The word ‘Linga’ connotes the same idea and 
denotes the same object. The Divine Energy or the cons- 
ciousness of the self, known as ‘Shakti’ oc ‘Prakriti’ has two 
aspects (1) Vibhaga Paramarsha (2) Avibhaga Paramarsha, 
Shakti is Lord Himself containing the whole Universe with, 
in Himself and enjoying all in all in a state of Absolute Bliss. 
While the Lord is in this state of Perfect Adwaitam, the 
‘Shakti? which has then no separate existence is termed, 
Chit Shakti” and ‘Ananda Shakti’. But when there is a 
natural Desire Or Leela the Ichcha shakti comes into play 
and creates in the Lord a desire that there should be the 
creation of the Universe (Eko ham Bahusyam) “I am One. 
Let there be many.” It is soon followe 
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the knowledge of the Matter and ‘Kriya Shakti’ the exhibi- 
tion of this. universe. 

The ‘Leela’ or the spirit of Ego which effected this 
differentiation gradually widens the gulf between the Para- 
matma and Jivatma until in the long run the latter passing 
through the stages of Desire, Irresolution, etc. reaches at 
last the stage of profound Ignorance and completely loses l 
itself in Self-Forgetfulness. So long as the remembrance of 
its past glory and subseguent degradation does not trouble 
its thoughts. the soul wanders aimlessly in this humdrum 
world as the bond slave of nature, regarding the mundane 
affairs as being of permanent value. But once it is remind- 
ed, through revelation, of its original state of absolute per- 
fection it would pine away for the re-union with Almighty, 
even asa love-lorn maid languishes for the love of her 
“Premanayak” from whom she has been separated from a 
long time: The soul would then resort to various means to 
dissociate itselfs from mundane thought and to concentrate 
its altention upon the Divine Lover. By aclose contact 
with Nature, it acquires a detailed and minute knowledge of 
its constitution, function and laws and thus of its own 
Yangam' in which it is embodied and which is but a minified 
copy or the repìica of the outer nature. Having thus gained 
Knowledge of Nature and of its body it would bring into 
play the spark of the Divine Energy and gradually work out 
its disentanglement from .the meshes of Nature. The first 
‘stage towards this disentanglement is the concentration of 
themind which, is attained by the control of the various 
‘Vayus’ in our earthly body that ever perturb our mind. — 
"This concentration of thé mind and subsequent conquest of 
the five Indriyas are achieved by a constant meditation 
and gazing upon a brilliant object which is identified 
with Para Brahma. . This shining object is the ‘Ista 
Lingam’ which a Lingayet wears for ever, even as a true 
“sati? wears some love-token which would ever bring 
before her mind’s eye the lovely form of her Lord and 
which Ogeuliindaduedi Maer Cetectinediisitecchtwagsnanson the 
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reunion with her Lord without paying heed to other circum- 
stances which are likely to tempt and delude her. This 
Lingam, which is the Absolute Being from which all things 
emerge and into which all things perish is the combination 
of Purusha and Prakriti, or Siva and Vishnu. Hence the 
saying, ‘Siva Vishnu mayam. Lingam’. In the famous 
Mahavakyam of Chandogyopanishat, “Tat Twam Asi” 
(That.thou art) ‘Tat’ stands for ‘Lingam’ Twam for ‘Angam’ 
and the reunion between the two is characterised by the 
‘word, ‘Asi’ which is Siva Jiva Aikyam’ or the ‘Linga-anga 
Samarasyam’. ‘It is this Siva Lingam that reminds the 
wearer of the eternal and living touch of the Lord upon his 
body, which would make him obstain from all impure 
actions that might render his body unworthy to be the seat 


of this Lord. The saying of the Skandopanishat that the ` 


body is the Living temple of the Lord. 
“Deho Devalayah Prakto Jivo Devah Sadasivah 


Tyajet Agnana Nirmalayam ‘Soham’ 
2 bhavena pujayet” 
has been literally carried out by the practice of the wearing 
_of:Lingam which is but a symbol reminding us of the 


original state of Perfect Beauty, Perfect Goodness and 
| Perfect Truth. This is the basis of 
.The Sublime conception of human life 
which characterises the ‘Sakti Visishta Adwaita’ philosophy 
of the Veerashaiwas. The three categories recognised by it 
are ‘Linga’ or the Absolute Spirit, ‘Angi’ or the soul when 
in the body and Prakaiti or ‘Nature’ which is the material 


cause of the outer universe and of the body which ties down - 


the soul to the physical existence entangling it in the intri- 
cate web of life by its power of fascination. The Soul 
which has no individual existence apart from Nature on the 
one hand and the Spirit on the other, is swayed between 


these two powerful, counteracting forces, the one holding it 


- . . Y N i i s t 
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- must either cling to Nature or lean towards the Spirit. At 
this stage it partakes of ‘Sat’ of the Supreme Being and the 
‘Asat’ of the Prakriti and is thus characterised by the 
' anomalous state of ‘Sadasat’: This relation between the 
soul and the Nature and the Universal spirit is beautifully 
described by. Saint Meykandan by the analogy of an object 
suspended in the air. Let us take for example the analogy of 
an apple hanging from the branch.of the tree. There is the 
eternal force of gravitation drawing it downwards to the 
Earth. But the tree holds it up fast by its own force. Thus, 
the apple must either be attracted to the tree or brought 
. down to earth. Itisneedless to repeat that as long as it 
remains attached to the tree it cannot be brought to earth. 
This idea is echoed by Saint Channabasaweshwara who says . 
| that as long as the soul is attached to the Body (Anga 
Sangam) the communion with the Spirit is denied to it 
(Linga Sangam). But the tree holds the apple but tempo- > 
' rarily. The time will come when the fruit matures, becomes 
bright and sweet, -ripened by the sweet juice from the Earth 
“infused to it through the ‘conduit-pipe’ the tree itself. In 
the case of the soul it is the Divine grace transferred through. . 
the earthly existence itself. The force of the tree will thus 
gradually yield ahd the fruit falls down and soon comming- 
Jes with and loses itself in the earth. Thus, Nature is both 
a benevolent mother and.a stern teacher. It is prevaded by 
the Divine spirit and is a vesture to the Supreme Being. 
The Veerashaiva Philosophy attempts at pecorel ing and. 
harmonising the physical or the material aspect of'life with 
“its spiritual aspect. It is true that Nature flirts with the 
Soul and lures it to.the false path. But it is only for some- 
time nud that too with idea of giving it greater strength and 
energy in its onward march. God has purposely ordinated 
that Nature should rigorously and consistently exhibit the. 
- Jaw of desert and causality in relation to the Soul. But . 
when once the soul over-comes this law of Nature and 
passes the test, Nature would loosen her grip on the Soul 
and wofidOnewahepi Hero Pa Gw Hajat Nate i is 
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most aptly called; ‘The spirit-appointed material instrument 
of soul’s salvation’. The spirit requires the soul to seek its 
emancipation only by wedding nature and thereby passing 
the ordeal. of ‘causality. Nature proves successively a 
seducer, a task-master and a servant in relation to the soul 


in accordance with.the degree of spiritual progress attained. 


by it. ° 7 


Thus a Veerashaiva takes immense interest in-this world. 


as a physical manifestation of the Divine Energy. He does 
not discard it either as a tomb or a prison-house as Plato 
did or deem it as Maya or illusion or a grotesque farce or 
comedy of errors. To him the phenomenal world is a 
cosmos and not a chaos, and Nature with its soul-ravishing 
beauty ‘and splendour is a clear mirror reflecting the glory 
of the Kingdom of God and from which flows, “the still sad 
music of humanity, nor harsh, nor grating.” This sublime 
conception.of Maya as Divine Energy gave rise to the Bhakti 
cult which characterises Veerashaivism. “If Shiva creates 
the world by his Shakti and weaves the web of life around 
Jiva, the Jiva disentangles himself from this web by his 


' equally powerful instrument Bhakti through which he will 


look into the life of things and will understand the relation 
between himself and the Lord.who is behind the screen of 
this Universe. Bhakti is the first stage through which the 
Soul has to pass to reach the last stage, the Aikya Sthala or 
the spiritual absorption in God. This Bhakti cult inculcates 
in one the spirit of self-sacrifice, service and humility or 
“Kinkaratwam' which ultimately leads one to ‘Sankaratwam 
- or the Godhead. This is the basis of all the Reforms 
— wrought by Basaveshwar, the well-known exponent of this 


faith, who brought about glorious Renaissance in the middle 


apes by his life and his teachings. It is needless to say that ` 


Basaweshwara occupies a prominent and unique place in the 
history of human religions. : He was the pioneer-teacher to 
expound the paneiiesMof Chis Vedasjdihe Agamangnd the 


Upanishads in pure, easy and popular vernacular so as to 
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be easily grasped by the ordinary intellect. He dedicated 
his life to the moral and spiritual elevation of the common 
mass, to” the spread of the Universal Religion of Love and 
to the cultivation of high conduct. His aphoristic sayings 
called, ‘the Vachanas’ which resemble the Upanishads in 


. their ‘beauty of diction, and richness of thought, deserve 


a high place in the World literature He was the foremost 
to preach in â trumpet voice thie universal brotherhood of 
man, denouncing all artificial distinction between man and 
and declaring that “those servants of God who wish good 
to all beings. are alone high-born.” To him “the holy 
stream of Divine music breaks through all stony obstacles 
and rushes on.” 'Thus this great Religion has contributed 
not a little to the conception of Universal Religion. 


Gentlemen: I thank you for your patient hearing of 
this random diacourse .and close it with a prayer of 
Rabindranath fitting to the occasion, 


«When one knows thee, then alien therë is none, 
then no door is shut, 


Oh! grant me my prayer that I may never lose the | 
bliss of the touch of the one in the ply of the 
many.” 3 
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